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AVICENNE ET LAURENT DE MEDICIS 
A PROPOS 

D’UN PASSAGE DE L’ « ALTERCAZIONE i 


Laurent de Medicis, le Magnifique, qu’on peut appeler sans 
hesitation le protagoniste de la Renaissance a Florence, fut, 
dans son pays, souverain sans titre princier ; poete et homme 
de lettres et en meme temps (vara avis) ami fidele des poetes 
et des hommes de lettres ; dou6 d’un gout artistique raffing 
et 6minemment aristocratique, mais aussi se plaisant au jeu de 
transposer dans son art modes, formes et arguments d’inspiration 
populaire, sans aucune moue de dedain, mais a peine avec un 
petit clignement malicieux de Tceil. On a voulu le dire un dilet¬ 
tante dans le domaine de Tart, ce qui n’est pas juste. Sa forte 
personnalit6 est unitaire ; et sa po6sie, qui a des points de depart 
si disparates et se tient toutefois sur pied, sans exces et sans 
envol^es, a le meme sens de la mesure que sa notion pratique de 
l’6quilibre politique en Italie, assurant la paix sans passions 
h^roiques ni oppression dominatrice. 

Or, Laurent de Medicis, patron de l’Academie Platonique de 
Florence, a ecrit aussi de philosophic : en prose dans son Comento 
sopra alcuni de 1 suoi sonetti et en vers dans le poeme 
L’Altercazione. On se tromperait en le consid6rant comme 
un penseur original, mais plut6t ses deux Merits nous donnent 
un apergu valable des questions qui etaient discuses dans 
les milieux cultives de Florence autour du fondateur de 
TAcadSmie, Marsile Ficin. Marsile lui-meme, 
nel quale il cielo ogni sua grazia infuse 
perch’ei fusse al mortal sempre uno specchio ( 1 ), 

(1) Le texte de Laurent est cit6 ici selon l’6dition critique (dans la collection 
Scrittori d'Italia) par Attilio Simoni : Lorenzo de’ Medici il Magnifico, Operc, 
Bari 1914, vol. II, p. 42. 
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est le personnage principal de 1’ Altercazione, oil il expose, en 
5 capitoli (suivis d’un sixieme capitolo de : ‘Pri&re a Dieu’), 
sa doctrine sur l’amour selon la philosophic platonicienne. 
Le quatrieme capitolo est dedi6 a la notion de la beatitude 
supreme qui est la fin derniere de l’amour. L’ame humaine 
s’61eve par la contemplation des ‘natures’ sup6rieures : 

Ma doppio e il contemplar della nostr’ alma ; 
l’angelica natura e la divina. 

La prima non ne da quiete o calma, 
parce que la volont6 de l’homme est mue, par l’amour, de cause 
en cause jusqu’a la Cause Premiere, ou seulement elle peut 
s’arreter : 

Tutto quiesce nella causa propia : 

Questa e Iddio. Adunque Dio e quello, 
non l’Angiol, che ne da di tal ben copia ; 
benche Avicenna, Ispano ed Alcazello 
fermassin nella prima il ben supremo, 
il vero bene & Dio formoso e bello ( 1 ). 

Done, selon Laurent de Medicis, trois philosophes : Avicenne, 
al-Ghazali et Pierre Hispanus auraient dit que la beatitude 
supreme s’arrete, pour l’homme, dans la contemplation de la 
‘nature’ ang^lique. 


Quelle est la source de ce passage de 1’ Altercazione? 
Marsile Ficin, ‘il novel Plato’ ( 2 ) qui dit ces vers dans le poeme 
de Laurent, avait examine le probleme des ‘beatitudinis 
gradus’ dans son Commentarium in Convivium Platonis de 
Amove. Le quinzieme chapitre de l’Oratio sexta du Commenta¬ 
rium pose la question : « Supra corpus est anima, super animam 
angelus, super angelum Deus» ( 3 ) ; et les trois chapitres 
successifs nous donnent la solution, selon Marsile, du probleme, 
qu’on peut resumer dans ces propositions : «Ea [sc. angeli 

(1) Opere , 6d. cit. vol. II, p. 55. 

(2) Opere , 6d. cit. vol. II, p. 47. 

(3) Marsile Ficin, Commentaire sur le Banquet de Platon , 6d. Raymond Marcel, 
Paris 1956, p. 230. 
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pulchritudo] corporum spetiem antecellit, quia neque loco 
astringitur neque secundum materie partes dividitur neque 
corrumpitur. Antecellit et animi spetiem, quia eterna est penitus 
neque temporali discursione movetur. Quoniam vero angeli 
lux in idearum complurium serie micat ac supra multitudinem 
omnem unitas sit oportet, que est numeri totius origo : necesse 
est earn ab Uno rerum omnium Principio, quod ipsum Unum 
vocamus effluere. Ipsius itaque unius lux penitus simplicissima 
infinita pulchritudo est, quia nec materie sordibus inquinatur, 
ut corporis speties neque ut animi forma temporali progressione 
mutatur neque ut angeli speties multitudine dissi- 
patur» ( 1 ). La consequence de cela est que « Deum solum 
amabimus », car enfin «si corpora, si animos, si angelos dili- 
gemus, non ista quidem sed Deum in istis amabimus». 
L’6chelle par laquelle l’amour platonique monte du corps 
a Dieu passe par les anges, mais ne s’y arrete pas. 

Remarquons ici deux faits importants pour notre recherche : 
D’abord Marsile Ficin dans le passage que nous venons de citer 
regie l’elSvation de l’amour sur Inspiration a Punit6. La mont£e 
sur l’echelle amoureuse commence de la plurality ‘ame+corps’ 
et arrive a l’Un supreme. Dans les vers de VAltercazione, que 
nous avons examines, Laurent de Medicis compare l’ascension 
par l’amour plutot a un proces logique de recherche successive 
de la cause : 

Nostro intelletto per natura inclina 
ricercar d’ogni cosa la sua causa ; 
d’una in altra cagion sempre cammina. 

E mai non ha quiete alcuna o pausa 
fin che d’ogni cagion la causa trova, 
ch’e nelfarcan di Dio serrata e clausa ( 2 ). 

L’interruption de la montee a la ‘nature’ angelique est done 
r^futee difKremment : Marsile ne l’accepterait pas parce que, 
si l’ange «in idearum complurium serie micat», il faut encore 
progresser en haut et depasser cette multiplicity id£ale (dans 
le sens platonique) : « Tolle postremo diversarum ilium numerum 

(1) Marsile Ficin, Commentaire , 6d. cit., p. 238. 

(2) Opere , 6d. cit., vol. II, p. 55. 
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idearum, unam simplicem ac meram relinque lucem » et tu auras 
rejoint l’Un, «fons totius amoris». Et, d’autre part, selon 
Laurent de Medicis le stade angelique affirme par Avicenne et 
al-Ghazali ne peut pas etre un arret parce que 

Tutto quiesce nella causa propria ( x ) ; 

et done il ne peut pas etre « quiete o calma » dans une cause 
interm^diaire telle que ((Tangelica natura ». ( 1 2 ) 

II faut encore noter que seul Laurent cite Avicenne et 
al-Ghazali, que Marsile Ficin ignore dans son Commenlarium. 
Du Commenlarium nous avons maintenant le manuscrit original 
de Marsile, qui a ete identifie par Raymond Marcel dans 
le Vaticanus Latinus 7705. Cet original est date de juillet 1469 ; 
et Marsile a complete et corrige son texte jusqu’a la redaction 
definitive qui est a dater, au plus tard, de 1482. 

Mais ni dans le texte edite par R. Marcel ni dans les editions 
anciennes des Opera Omnia de Ficin (Basileae 1576 ; 
Parisiis 1641) ( 3 ) on ne trouve la citation des deux philosophes 
arabes que Laurent de Medicis a inseree dans son poeme. 

II faut aussi remarquer ici que Marsile Ficin, dans sa longue 
et d6taillee Confutatio Averrois contre la doctrine averroiste 
de Tintelligence unique, s’appuie explicitement sur la formule 


(1) Opere , ed. cit., ibidem . 

(2) La demonstration "logique’, que Laurent fait ici de son point de vue sur 
la "nature angelique’, ne doit pas nous faire oublier que sur le fond du probieme 
de la connaissance de Dieu par l’amour il suit Marsile Ficin en donnant aussi k 
ses idees une formulation tres audacieuse : 

E che piu l’alma amando in vita acquista 
la divina Bont&, che inquirendo... 

Amor del Paradiso apre le porte, 

Ne la nostr’ alma amando giammai erra; 

Ma il ricercarlo spesso induce morte... 

L’anima che a conoscer Dio e intenta 
in lungo tempo fa poco profitto. 

Quella che Tama e presto assai contenta. 

(Altercazione , IV, 104-105; 118-121; 134-136). Cfr. maintenant, sur cette question 
de l’opposition de l’intelligence & l’amour chez Laurent de Medicis, E. Wind, 
Pagan Mysteries in the Renaissance , London 1958, p. 59 (et la bibliographic 
citee par Wind). 

(3) Dans l’edition de B&le de 1576 des Opera Omnia les passages de YOraiio 
sexta, que nous avons cite, sont dans le vol. II p. 1352-1354 ; et dans l’edition de 
Paris de 1641 dans le vol. I p. 313-314. 
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d’Avicenne relative a l’intelligence ang61ique, intermediaire 
entre Tintelligence individuelle de Thomme et la Divinite : 

«Avicenna Theologorum Arabum princeps et Algazeles, 
mediam viam secuti, mentem asseruerunt formam quidem 
corporis esse, non corporalem, ut inter formas quae corporis 
corporalesque sunt atque formas quae neque corporales sunt 
neque corporis tamquam maxime differentes, mediae quaedam 
formae sint, partim cum illis, partim cum his quodammodo 
congruentes... Denique non abs re, inter sensum qui in forma 
corporis est et indiget instrumento atque intellectum angelicum 
qui est utrimque liber, intellectus est humanus qui forma quidem 
corporis est sed nullo indiget corporis instrumento. ... Quae qui¬ 
dem sententia et communi hominum iudicio probabilior est et 

libris Platonis, Theophrasti et Themisii maxime consona. 

Averroem deinceps viribus reprobantes, Avicennae et Algazelis 
interpretationem, immo Platonis Aristotelisque sententiam 
comprobavimus » ( x ). 

Et il resume enfin sa position sur ce probleme par cette 
proposition : « Deus esse possidet a se, in se atque pro se. Angelus 
non a se quoniam a Deo, sed in se atque pro se. Forma corporis 
qualis rationalis est anima neque a se habet esse quoniam fit 
ab alio ; neque pro se ipsa tantum esse suum servat quia ipsum 
communicavit corpori ; esse tamen habet in se quia suum esse 
in eiusdem fundatur essentia suaeque essentiae actus est 
proprius » ( 1 2 ). 

Ainsi la doctrine avicennienne de Tintelligence angelique est 


(1) Theologia Platonica de Immorlalilaie animarum , liv. XV, e. II (Opera omnia , 
6d. Paris 1641, vol. II, p. 323. 

(2) Op. cit., vol. II, p. 326. Marsile ctecrira encore Intervention de la puissance 
divine en faveur de l’ascension de r&me humaine par une comparaison avec la 
situation analogue des Anges: ( Theologia Platonica , lib. XVIII, cap. VIII, 6d. Paris, 
cit. vol. II, p. 402) « Quandoquidem neque ipsae angelicae mentes illuc virtute 
quadam perveniunt naturali, sed divina potius et (ut ita dicam) supernaturali 
trahuntur. Opus autem quod supernaturali virtute peragitur, propter naturarum 
diversitatem, impediri non potest, quippe cum immensae potentiae Dei nihil 
alicubi reluctetur... Quod si fmitum additum infinito nullam (ut apparet) afTert 
varietatem, quidnam prohibet ipsam Dei virtutem quae spacium ad Angelum 
usque subito percurrit immenso, mox ille pusillum inter Angelum animamque 
complecti ut simul tarn anima quam Angelus rapiatur »; oil il faut noter la distance 
entre Dieu et l’Ange ici appellee « spacium immensum », tandis que la distance 
entre l’Ange et r&me humaine est «spacium pusillum », 
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acceptee par Marsile Ficin, mais aussi la progression : intelligence 
humaine individuelle ; intelligence ang61ique ; Intelligence 
divine ( 1 ). D’ou vient done l’idee de Laurent de M6dicis 
qu’Avicenne s’arretait dans les gradus beatitudinis a la deuxieme 
6tape : l’Ange, comme nous avons vu ? 


D6blayons encore le terrain d’une autre hypothese qui se 
presente a premiere vue : la citation d’Avicenne et d’al-Ghazali 
derive-t-elle du troisieme philosophe nomme par Laurent de 
Medicis avec les deux Arabes, « Ispano », e’est-a-dire : 
Petrus Hispanus, Pierre d’Espagne, qui fut pape sous le nom 
de Jean XXI ? 

Pierre d’Espagne definit l’Amour : « Amor est delectabilis et 
desiderabilis rei comprehense ae distantis appetitus connexio. 
Unde in rebus dicitur vis unificans suprema summis, infima 
summis et infima ad invicem » ( 2 ). L’Amour est done la vis qui 
cause l’ascension des ames humaines vers le but supreme : 
« Summe bonitatis a qua trahit ortum huic anima desiderium 
est innatum quippe cum ad existentiam producta et decoris eius 
dono dotata in noticiam et dilectionem eius naturaliter ele- 
vatur ; nec mirum cum naturalia animalia naturali ductu suorum 

(1) Marsile Ficin est encore revenu sur cette question dans son traits : In 
Dionysium Areopagitam , De divinis nominibus , Commentarium , op. cit. f vol. I. 
II cite d’abord l’opinion de Jamblique (op. cii. p. 36) « Sua tamen proportione 
servata Jamblichus Platonicus probat animas non solum per Angelos sed etiam 
per se nonnumquam ad gradum aequalem Angelis, Deo videlicet ductas, ascendere 
posse »; et il explique sa position, la oil il parle des forces «mundano superiores » 
dans ces termes : « Superiores item mundo sunt geminae, aliae quidem intellectuals 
humanaeque, aliae autem angelicae sunt atque divinae. Mundanis intellectuals 
praesunt, intellectualibus autem angelicae, tandem amor ipse divinus. Hie autem 
in ipsa Primi Boni luce penes se micante mirabiliter intus accensus, mox quasi 
foras emicat, variosque per varia spirat amores. Omnia denique passim amantia, 
in forma quavis amanda, Primum consequenter amant, formarumque amorumque 
omnium principium et flnem » (op. cit. vol. I, p. 50). 

(2) Pedro Hispano, Scientia libri de anima , ed. P. Manuel Alonso, Madrid 1941, 
p. 513 ; et ailleurs : «Amor est unificans inflnita finitis et finita inflnitis et infima 
ad invicem » (Obras filosdficas. II. Comentario al De Anima de Aristdteles , ed. 
P. Manuel Alonso, Madrid 1944, p. 459). Cette definition derive du Pseudo-Denys 
Areopagite, cite par Pierre d’Espagne lui-m8me dans le Comentario. (Cfr. l’edition 
par le P. M. Alonso loc. cit. note 1). 
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originum principia recognoscant et ad ipsa innato affectu move- 

antur.dilectio summe bonitatis insurgit ex creaturarum 

dulcedine ad summam iucunditatem perducente et ex imme¬ 
diate eius amplexu ; et sicut prima notitia certior, sic prima 
dilectio est perfectior. In eius igitur contemplatione perficitur( 1 ) » 
Done, deux voies d’action de P Amour : Tune qui part de la 
'douceur des creatures’, de la beaute terrestre pour s’61ever 
au Bien supreme ; Pautre qui est Pattraction immediate du 
Bien supreme sur Tame de Phomme. Le but supreme, toutefois, 
ne peut etre atteint — selon ce systeme de Pierre d’Espagne — 
que par Tame liberee du corps : « In statu igitur inferioris aspec- 
tus formas impressas in thesauris inferiorum virtutum respicit, 
in hoc vero superiori formarum ab intelligentia emanantium 
inspectione perficitur. Sed in coniunctione corporis et acci- 
dentium eius hunc statum liberum non attingit. Post 
separationem igitur intelligentie iungitur et in ea apprehen- 
sionis decorem et delectationem perpetuam consequitur et 
maxime in Prime Intelligentie aspectu eius perfectio 
consummat ur » ( 2 ). Le but de l’Amour pour Pame humaine 
est done, PIntelligence Premiere ( 3 ), PAnge Premier des Avi- 
cenniens. 

Pierre d’Espagne a suivi ainsi reellement la doctrine d’Avi- 
cenne sur Parret de PAmour ascendant a Petape de la « nature 
angelique », telle que dans ses vers la lui attribuera Laurent de 
Medicis. Ici peut-etre ne faudrait-il pas oublier l’hypothese du 
P. Joao Ferreira ( 4 ), qui explique la rarete extreme des manus- 
crits des oeuvres de Pierre d’Espagne (a Pexception des 


(1) Scientia libri de anima , cit., p. 507-508. 

(2) Scientia libri de anima , cit., p. 450. 

(3) L’unicitS de la Premiere Intelligence est aflirmSe explicitement dans le 
Comentario al De Anima , cit. p. 530 : «Alii posuerunt unum solum motorem celorum 
et ipsum posuerunt unum separatum quod est causa omnium extra, immobile 
per se et accidens a nullo dependens, quod est principium motus et mutationis 
omnium et hoc est Principium Primum cuius nomen est excelsum et gloriosum et 
benedictum ». L’attribution du Comentario & Pierre d’Espagne, toutefois, reste 
douteuse selon E. Gilson ( History of the Christian Philosophy in the Middle Ages , 
London 1954, p. 681, n. 43). 

(4) Joao Ferreira, Introdugao ao estudo do Liber de Anima de Pedro Hispano 
in Revista Filosdfica , III, Coimbra 1954, p. 1-22. 
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Summulae logicales) par la m6fiance envers rAvicennisme (*) 
trop prononc6 de Pierre d’Espagne en relation aux conditions 
des milieux universitaires de Paris aux alentours de 1270, et 
particulierement au d6cret c61ebre de 1277 d’fitienne Templier. 
Ajoutons encore que lorsque Pierre d’Espagne fut devenu, 
entre temps, Pape (Jean XXI), ni lui ni les milieux contraires 
aux arabisants n’avaient de raisons de desirer beaucoup la 
diffusion de ses doctrines d’autrefois qui auraient pu etre invo- 
qu6es, avec Tautorit6 de sa charge pontificale, dans les debats 
alors en cours. 


Apres avoir ainsi verify l’exactitude de la citation de Pierre 
d’Espagne par Laurent de M6dicis, il nous faut souligner qu’a 
juste titre egalement Laurent a nomme dans ses vers Avicenne 
et al-Ghazali. 

La doctrine cosmogonique d’Avicenne, ou le neo-platonisme 
se superpose a l’aristot61isme dont est toutefois conserve en 
partie la terminologie, chez le philospohe musulman, est assez 
bien connue. De l’Un, qui ne peut etre qu’Un et qui est le seul 
N6cessaire en soi, derive — par la connaissance de l’Unite par 
l’Unite — le Premier cree, qui done derive sa necessity de la 
necessity de l’Un supreme. On a ainsi — par actes successifs de 
connaissance qui sont des creations — une serie descendante 
d’Intelligences separees, jusqu’a arriver a notre monde sublu- 
naire. L'Intelligence agente regit ce monde sublunaire, etant 
la plus proche de nous parmi ces derivations descendantes. 

Or Tame humaine, en tant qu’unie au corps, ne peut pendant 
la vie que preparer, dans la voie de la perfection, rintelligence 
humaine a se rapprocher de 1’Intelligence agente jusqu’a l’union 
future avec elle. Cette union, qui est la beatitude supreme, 

(1) Les Occidentaux connaissaient cette doctrine d’Avicenne par la traduction 
latine de la partie m6taphysique d 'A§-$ifa' Sufficientia ’) et particulierement 
par les chapitres V-VII du livre IX Meiaphysica: ‘ De ordinatione esse Intelli¬ 
gent^ et animarum celestium et corporum superiorum a Primo ’ (£d. Venezia 15Q8, 
f. 104 u-105 r) e "De permissione divina’ ( ibidem , f. 106 u-107 v). Les textes arabes 
correspondants, que les Occidentaux, toutefois, ignoraient, sont dans l’6dition 
de T6h6ran, 1303-1305 Eg. vol. II, p. 628-635. 
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pourra etre atteinte apr&s la mort, lorsque Tame quittera le 
corps et sera Iib6r6e des images sensibles ( 1 ). Puisque la termi- 
nologie avicennienne employait pour designer les Intelligences 
s6par6es le mot «Anges» ( 2 ), la beatitude selon Avicenne pou- 
vait etre verbalement identifi6e par les Occidentaux avec cette 
union a la « natura angelica », dont Laurent de M6dicis a parle. 


La citation d’al-Ghazall est en reality un double de celle 
d’Avicenne, parce que nous savons bien qu’au Moyen Age latin 
le resum6 fidele de la philosophie avicennienne fait par al- 
Ghazali en vue de pol6miquer avec le systeme d’Avicenne a 6te 
pris, par une curieuse erreur, comme Texpos6 de la doctrine 
d’al-Ghazali lui-meme ( 3 ). Et les Occidentaux pouvaient done 
lire dans leur traduction de la Metaphysique d’al-Ghazali juste- 


(1) Cette doctrine d’Avicenne est une adaptation progressive de la doctrine 
d’Al-Farabl; ce qui pouvait Etre encore apprEciE en Occident oil on lisait dans 
la traduction latine du traits De intellectu et intellecto d’Al-Farabl: « Et sic substantia 
animae hominis vel homo cum eo per quod substanciatur fit propinquius ad 
Intelligenciam Agentem et hie est finis ultimus et vita alia, scilicet quia ad 
ultimum acquiritur homini quiddem per quod substanciatur et acquiritur 
perfeccio eius ultima, quod est ut agat in alteram aliam accionem per quam 
substanciatur, et hec est intencio de vita alia » (EditE par E. Gilson, Les sources 
greco-arabes de VAugustinisme Avicennisant dans Archives d'histoire doctrinale 
et litteraire du Moyen Age , IV, 1929, p. 123. Pour ce passage, cfr. aussi mon Libro 
della Scala e la questione delle fonti arabo-spagnole della Divina Commedia , 1949, 
p. 434). 

(2) Cfr. A. M. Goichon, Lexique de la langue philosophique d'Ibn Sind (Avicenne), 
Paris 1938, p. 383-384 s. v. Malak , oil deux passages typiques d’Avicenne sont 

citEs; le premier (Ziyara, dEbut, 33) Jl Xs* 

SjUiil (et il faut remarquer ici comment cette Equivalence du 

langage philosophique avec le langage des thEologiens correspond & 1’idEe que 
depuis Roger Bacon et Guillaume d’Auvergne les Occidentaux s’Etaient faite du 
‘sens cachE’ du langage avicennien); le deuxieme passage [Itbal an-nubuwat , 128) 

^>Jlj jiJJJ 

(oil les sphEres cElestes et leurs Intelligences, l^JU 

dans le sens de la cosmogonie avicennienne, sont dites : ‘Anges’ ouvertement). 

(3) Cfr. D. Salman, Algazel et les Latins , dans Archives d'histoire doctrinale et 
litteraire du Moyen Age , X, 1935-1936, p. 103-127. 
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merit un passage parallele a ceux d’Avicenne : «Cum vero 
separatus fuerit a corpore per mortem et remotum fuerit quod 
prohibet, complebitur eius delectacio et relevabitur vel remo- 
vebitur velamen quod occultum est et permanebit felicitas in 
perpetuum et acquiret vastitatem altissimam et erit socius 
Angelorum in proquinquitate sui ad Primum verum 
affeccione non loco » ( 1 ). 

Ajoutons ici que naturellement al-Ghazali, en tant qu’il 
resume Avicenne, emploie la designation ‘Ange* dans sa valeur 
avicennienne, c’est-a-dire pour indiquer les ‘Intelligences 
separees’, done les spheres celestes et leurs ames. On peut citer, 
p. ex. : «ex Primo provenit Intelligence nuda, in qua est 
dualitas, sicut predictum est, unius quidem quod est ei ex Prima 
et alterius quod est ei ex se ipsa. Igitur provenit ex eo Angelus 
et celum » ( 2 ). 


* ¥ 


L’arriv6e de la philosophic avicennienne en Occident, au 
xm e siecle, avait, par consequent, pose la question du degre 
supreme de la beatitude. Nous avons vu qu’Avicenne (al-Gha- 
zali aussi, tel que les Occidentaux le connaissaient) avait ete 
suivi dans sa doctrine par Pierre d’Espagne. Laurent de M6dicis 
dira done exactement dans ses vers ce qui s’6tait passe. II serait 
trop long — et bien au dela de la mesure d’un article — de 
suivre dans le developpement de la pens6e occidentale sur ce 
point les differences entre les philosophes latins qui ont accepte 
la formule d’Avicenne et ceux qui Font refutee. Nous nous 
limiterons ici a examiner, avant tout, la position de deux philo¬ 
sophes de la p6riode des debuts de Tinfluence arabe : Guillaume 
d’Auvergne et Roger Bacon ; et des deux maitres de la Scho- 


(1) J. T. Muckle, AlgazeVs Metaphysics. A Medieval Translation , Toronto 1933, 
p. 86 (Cfr. Libro della Scala , cit. p. 434. Ce passage est dans les Maqasid al-falasifa). 
Al-Ghazali revient encore sur la question avec quelques variantes formelles dans 
un autre passage (J. T. Muckle cit. p. 185) : « Gum autem liberatur ab occupacione 
corporis per mortem, removetur velamen et prohibens et durat semper coherencia ; 
quoniam anima permanet semper et Intelligence Agens permanet sem¬ 
per et infusio ex parte eius est largissima, quoniam hec est sibi ex se, anima 
vero apta est ex se ipsa ad recipiendum ab ilia, cum nichil est quod prohibeat». 

(2) J. T. Muckle, op. cit., p. 121. 
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lastique : St. Albert le Grand et St. Thomas d’Aquin. Ce qiTil y 
avait d’&manatisme n6o-platonicien aberrant par rapport a la 
tradition de pens6e catholique n’6chappa pas depuis le d6but aux 
Occidentaux ; et, en effet, Guillaume d’Auvergne se prononce 
ouvertement dans son De Anima contre l’hypothese avicennienne 
dTntelligences qui seraient intermediates entre Dieu et 1’homme : 
« Post haec autem incipiam destruere errorem eorum qui causas 
alias efficientes quam Creatorem benedictum eidem posuerunt, 
ex quibus fuit Aristoteles et seguaces eius videlicet Alfarabius, 
Algazel et Avicenna et plures alii qui post eum et per eum 
forsitan a via veritatis in parte ista deviaverunt. Posuerunt enim 
Intelligentiam Agentem effectricem animarum humanarum. 
Et quoniam manifestum est eas per generationem non esse 
possibile venire in esse, necesse habuerunt ponere ut hoc esset 
eis a creatione, non abhorrentes nomen incommunicabile Crea- 
toris in creaturam impiissima abusione communicare neque 
operationem Omnipotentis Creatoris propriam eiusque solius 
virtutis potestatem creaturae attribuere » ( 1 2 ). Et dans la qua- 
trieme partie de son ouvrage Guillaume d’Auvergne revient sur 
la question plus particulierement; et apres avoir prouve « quod 
inter intelligibilia et intellectum possibilem non est ponendus 
intellectus agens medius irradians intellectum materialem ac 
possibilem» (*), et encore «quod non est ponendus intellectus 
agens separatus et appropriatus intellectui possibili» ( 3 ), il est 
amene a conclure sur le probleme du but supreme de Tame dans 
son aspiration a la beatitude : 

«Amplius quemadmodum virtus nostra motiva nobilis est 
inclinata naturaliter et propendens in Bonum quod est Creator : 
in alio enim non est possibile ut sit ei quies neque 
satietas. Sed virtus nostra intellectiva est naturaliter incli¬ 
nata in Verum et non in verum intentione universali sed in 
quoddam Verum et in quamdam Veritatem. Non enim potest 
esse vagus et indeterminatus finis naturalis inclinationis et 


(1) Guillelmi Alverni Episcopi Parisiensis Opera Omnia , Paris 1674, vol. II, 
p. 112-114. 

(2) Op. ciL, p. 207-209. 

(3) Op. cit ., p. 210. 
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intentionis similiter neque motus naturalis. Quapropter mani- 
festum est quod intentio naturalis et inclinatio virtutis nostrae 
intellectivae est Primum Verum ac luminosissimum sive in 
primam ac luminosissimam Veritatem, cum quemodmodum 
praedixi ; nec in alio vero seu veritate quiescere earn nec ab alio 
impleri lumine scientiae completae eidem possibile sit» ( 1 ). 

Guillaume d’Auvergne exprime ici, comme on le voit bien, 
ses objections a la these d’Avicenne dans le meme sens et encore 
parfois par quelques coincidences verbales typiques avec ce que 
dira deux siecles plus tard Laurent de Medicis. 


Roger Bacon, qui, cependant, considere Avicenne «preci- 
puus Aristotelis expositor », suit une meme ligne d’argumenta¬ 
tion que Guillaume d’Auvergne. Dans sa Moralis Philosophia 
il affirme avant tout la n6cessite d’une Cause Premiere unique : 
« Non est igitur causa ante causam in infinitum ; ergo standum 
est ad aliquam causam primam, que non habet causam ante se. 
Et omnis multitudo ad unitatem reducitur, ut videmus, et in 
omni genere est unum principium, ad quod cetera reducuntur. 
Quod si hec sit causa prima et non habens causam ante se, 
manifestum est quod non exivit in esse per causam » ( 2 ). L’eter- 
nite de la Cause Premiere postule evidemment la non 6ternite, 
au debut et a la fin, des etres et choses qui lui succedent dans la 
chaine des causes : ce qui nous porte a la necessity de la creation : 
«Quod eciam nunquam habuit non esse, est elongatum in 
infinitum a non esse ; et ideo impossibile est quod cadat in non 
esse. Res enim alique que exiverunt in esse, possunt non esse, 
quia non fuit infinita elongacio earum a non esse ; nam ali- 
quando non fuerunt» ( 3 ). L’eternite de la Cause Premiere doit 
comprendre aussi logiquement son omnipotence ; et « si potencia 
Eius est infinita, potest hunc mundum producere ; et Eius 
sapiencia infinita novit de hoc optime ordinare, et eius bonitas 


(1) Op. cil ., p. 212. 

(2) Rogeri Baconis Moralis Philosophia , ed. E. Massa, Zurich 1953, p. 201. 

(3) Op. cil. ibidem. 
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requirit quod fiat, quia optimi est optima facere et suam boni- 
tatem aliis communicare, quantum possibile est eis ; ergo hec 
Causa produxit mundum necessario » ( 1 ). Mais — et ici Bacon 
argumente contre Thypothese 6manatiste d’Avicenne, sans le 
nommer — la Cause Premiere, qui est le Createur, est une et il 
n’y a pas de co-createurs ! « Mundus fuit productus in esse, set 
non nisi ab hac Causa Prima. Nisi dicas quod plures sint huius- 
modi cause. Quod esse non potest, quia tunc neutra esset infinite 
potencie : quoniam, si una est infinite potencie potest facere 
quicquid vult ; ergo contra voluntatem alterius; ergo reliqua 
non est infinite potentie, postquam potest eius voluntas impe- 
diri » ( 2 ). 

La creation est un acte de la bont6 infmie de la Cause Premiere, 
Createur unique : «Beneficium creacionis est infinitum in hoc, 
quod non potest fieri nisi per potenciam infmitam : nulla enim 
potencia finita potest creare quia infmita est distancia inter esse 
et non esse » ( 3 ). Cet acte de bonte infmie rend necessaire Tob6- 
dience a Dieu Createur ; selon les mots d’Avicenne (ici cit6s 
par Bacon) « oportet enim obedire mandatis Eius cuius est crea- 
tura » ( 4 ). L’obedience de la creature humaine aura necessaire- 
ment comme recompense, a cause de la bonte infmie du Cr6ateur, 
la beatitude dans la vie eternelle. « Set appetitus anime racio- 
nalis transcendit omne bonum fmitum, et ideo eius appetitus 
non potest claudi nisi per bonum infinitum quod est Deus ; et 
ideo gloria humana erit in participacione deitatis » ( 5 ). 

Ainsi Roger Bacon arrive a exclure nettement du cadre de sa 
vision de la beatitude Tarret de Tame humaine en dega de Dieu, 
a retape de l’lntellectus Agens des Avicenniens. 


Passons maintenant aux deux maitres qui presiderent a 
Tadoption de r‘aristot61isme arabisant’ dans la philosophie 


(1) Op. cit ., p. 203-204. 

(2) Op. cit p. 204. 

(3) Op. cit. f p. 206. 

(4) Ibidem. 

(5) Op. cit., p. 207. 


2 
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occidentale. Naturellement il ne faut pas s’attendre a trouver, 
sur la question qui nous occupe ici, une attitude tranchante dans 
les oeuvres de St. Albert le Grand. On connait la prudence avec 
laquelle il a traite, en general, l’hypothese cosmogonique 
d’Avicenne. St. Albert a examine, d’abord le probleme dans son 
De Apprehensione: «An intellectus humanus jungatur divinae 
essentiae quasi formae ». Il refuse d’accepter « ut placuit Avi- 
cennae » le principe que « dicta forma aliqua est intentio vel 
similitudo a substantia separata in humano relicta intellectu », 
et il cite aussi Topinion d’autres auteurs disant que « non divinam 
videri posse substantiam sed fulgorem quemdam solum quasi 
ipsius radium existentem substantia ». L’acte de connaissance 
au degre supreme est 1’effet, sans intermediate, d’une donation 
gracieuse de Dieu «quacumque enim alia intellectus creatus 
forma informaretur, nequiret per earn in divinam duci essen- 
tiam : per solam siquidem divinam essentiam, non per 
aliquam similitudinem ab ipsa effluxam, in divina 
potest intellectus creatus immediate attolli essentiam » ( 1 ). 

Et dans son traite De intellectu et intelligibili, apres avoir 
considere les differents degres des intelligences, il arrive a 
r« intellectus assimilativus » ; et finalement il le qualifie « qui 
per gradus applicationis luminis inferioris ad lumen superius 
ascendit usque ad lumen intellectus divini et in illo stat 
sicut in fine : et ideo cum omnes homines natura scire 
desiderant, finis desiderii est stare in intellectu divino : quia 
ultra ilium non ascendit aliquis nec ascendere potest » ( 2 ). Et 
Ton voit comme ce deuxieme passage semble, au moins prima 
facie, plus clair que l’autre cite ci-dessus. Toutefois St. Albert 
avait dit un peu avant dans ce meme chapitre : «Anima igitur 
humana concipiendo lumen cui applicatur intellectus agens in 
ipsa illustratus, applicatur lumen intelligentiarum et amplius 
clarescit in illo. Et, sicut dicit Alfarabius, in ipso efficitur sicut 
stellae coeli ; et intellectus huic lumini beate et pure permixtus 
peritissimus efficitur astrorum et prognostaticationum quae 


(1) B. Alberti Magni Episcopi Ratisbonensis O.P. Opera Omnia , 6d. A. Borgnet, 
vol. V, Paris 1890, p. 667-668. 

(2) Op. cii.j vol. IX, Paris 1890, p. 517. 
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sunt in astris » (*) (qui sont le siege des Intelligences s6par6es 
d’Al-Farabi et d’Avicenne). Et apres «in illo autem lumine 
confortatus consurgit intellectus in lumen divinum 
quod nomen non habet et inenarrabile est : quia proprio nomine 
non innotescit sed ut recipitur innotescit : et primum in quo 
recipitur est intelligentia quae est Primum Causatum ; et cum 
enarretur, nomine illius enarratur et non nomine proprio, sed 
nomine sui causati » ( 1 2 ) : ce qui conserve dans la formulation 
donn6e par St. Albert a la question, en partie au moins, une 
attitude qui n’est pas d6cidement oppos6e au systeme d’Al-Farabi 
et d’Avicenne ( 3 ). 

* 

¥ ¥ 


Encore sur ce point les mat6riaux, que St. Albert avait rassem- 
bl6s et etudi6s le premier, ont une elaboration plus d6cidee chez 
son grand disciple. Le probleme philosophique, que Laurent de 
M6dicis a resume dans ses vers en r6futant Avicenne, avait 6t6 
traits longuement par St. Thomas d’Aquin dans la Summa 
contra Gentiles . Dans ce passage (1. Ill, c. LVII) St. Thomas, 
quoiqu’il ne nomme pas Avicenne, se prononce contre l’id6e du 
philosophe arabe sur l’arret aux Anges des ‘gradus beatitudinis’ 
de Tintelligence humaine : en effet, selon cette demonstration, 
il est n£cessaire pour la vision de la substance divine par Fintelli- 
gence creee (humaine) qu’elle « sublimetur quodam supernatu- 
rali lumine ». II s’ensuit que « cum divina virtus sit infinita », 
aucune intelligence, meme infime, ne peut etre incapable 
d’6levation par ce «lumen », comme il est indifferent dans le 
cas d’une guerison par miracle que le miracule soit plus ou moins 


(1) Op. cit vol. IX laud., p. 517. 

(2) Op. cit., vol. IX, p. 517. 

(3) Un passage analogue est dans le traits (de St. Albert le Grand) De Causis 
et processu universitatis (Opera Omnia, cit. vol. X, p. 573-574): «Si autem quaeritur 
unde causatur in omnibus appetitus ad esse divinum ? satis facile solvitur, si ea 
quae dicta sunt ad memoriam revocentur. Habitum enim est quod Primum lumine 
suo penetrat in omne quod est, quae penetratio luminis divini boni est inclinatio 
et ad divinum bonum inchoata similitudo. 'Simile autem appetit simile’, ut dicit 
Boetius ; per simile enim constituitur, perficitur et augetur et salvetur. Ex hoc 
ergo causatur quod omne quod est appetat divinum bonum et propter illud agunt 
quod agunt; nec aliquid est appetibile nisi per hoc quod aliquid divinum micat 
in ipso ». 
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malade. «Distantia intellectus secundum ordinem naturae 
supremi ad Deum est infinita in perfectione et bonitate ; eius 
autem distantia ad intellectum infimum est finita. Finiti enim 
ad finitum non potest esse infinita distantia. Igitur distantia 
quae est inter finitum intellectum creatum et supremum est 
quasi nihil in comparatione ad illam distantiam quae est inter 
supremum intellectum et Deum... Nihil ergo differt quicumque 
intellectus sit qui ad Dei visionem per lumen praedictum 
elevatur, utrum summus, vel infimus vel medius » ( 1 ). 


Dante n’avait pas a discuter syst6matiquement ces 
questions ; et par surcroit, quoique parfois il paraisse qu’on 
l’oublie, il n’etait pas un philosophe, mais un grand poete. 
Pour autant qu’il s’approche de notre probleme indirectement, 
sans y toucher, nous remarquons d’abord qu’il adopte explicite- 
ment la terminologie qu’Avicenne avait suivie, en appelant 
‘Anges’ les Intelligences s6parees des spheres celestes ( 2 ) ; et il 

(1) St. Thomas ne parle pas explicitement des ‘Anges’ (dans le sens avicennien 
du mot) dans le passage cite ci-dessus ; mais ensuite, dans la conclusion de son 
chapitre, il fait bien entendre que l’« intellectus supremus », dont il vient de parler, 
est l’‘Ange’ de la doctrine d’Avicenne, parce qu’il integre sa demonstration 
philosophique en s’appuyant sur les passages bibliques oil les Anges sont 
rapproch£s des humains (Matt. XXII, 30 ; Apoc. X ; Gen. XVIII; Ez. I, 8). 

Sur la question generate de l’hypothese d’Avicenne de la plurality des intelli¬ 
gences supGrieures des corps celestes (les ‘Anges’ memes de cette cosmogonie) 
St. Thomas avait 6te plutdt nuance ( Summa contra gentiles, 1. Ill c. XXIII) en 
concluant: « Non differt autem, quantum ad presentem intentionem, utrum corpus 
caeleste moveatur a substantia intellectuali conjuncta quae sit anima eius 
vel a substantia separata et utrum unumquodque corporum caelestium moveatur 
a Deo : vel nullum immediate sed mediantibus substantiis intellectualibus creatis 
aut primum tamen immediate a Deo, alia vero mediantibus substantiis creatis, 
dummodo habeatur quod motus caelestis est a substantia intellectuali»; et nous 
avons vu que dans le passage cite dans le texte ci-dessus St. Thomas parle toujours 
de «intellectus supremus » au singulier. 

(2) Convivio, II, 5 « E' adunque da sapere primamente che li movitori di quello 
[cielo] sono Sustanze separate da materia, cioe Intelligenze, le quali la vol- 
gare gente chiama Angeli». Cette identification, dans le sens d’Avicenne, est 
typiquement plus avancee que l’attitude de St. Albert le Grand, qui avait dit 
(De Causis el processn universitatis in Opera Omnia , 6d. cit. vol. X, p. 431), apr6s avoir 
expose — conform6ment k la doctrine d’Avicenne — sa cosmogonie : « Ordines 
autem Intelligentiarum quos nos determinavimus quidam dicunt esse ordines 
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affirme, avec non moins de clarte, que le mouvement des spheres 
est du a un acte de connaissance des Anges : 

Voi che intendendo il terzo ciel movete ( x ). 

Or, selon le systeme de Dante, et tel qu’il y fait allusion dans 
le Convivio et dans la Divine Comedie , le ciel ‘Premier Mobile' 
a I'Intelligence, et done son mouvement, des S6raphins : «li 
Serafini che veggion pih della Prima Cagione che alcun’ altra 
angelica natura» ( 2 ) et dans le chant XXVIII du Paradis : 
I cerchi primi 

T’hanno mostrato i Serafi e i Cherubi, 

Cosi veloci seguono i suoi vimi 

per somigliarsi al Punto quanto ponno 

e posson quanto a veder son sublimi ( 3 ). 

Le degre de beatitude des deux premieres Hierarchies des 
Anges (les Cherubins ont le ciel des Stoiles Fixes) est en relation 
avec le degr6 de connaissance que leur proximity de la vision 
de Dieu peut leur faire obtenir ( 4 ). Mais ce degr6 si 61ev6 des 
Seraphins ( 5 ) n’est pas, dans l’idee de Dante, une limite supreme 
pour la beatitude des ames humaines. Dieu est 


Angelorum et Intelligentias vocant Angelos ; et hoc quidem dicunt Isaac et 
Rabbi Moyses et caeteri philosophi Judaeorum. Sed nos hoc verum esse 
non credimus. Ordines enim Angelorum distinguuntur secundum difTerentiam 
illuminationum et theophaniarum, quae revelatione accipiuntur et fide creduntur 
et ad perfectionem regni coelestis ordinantur in gratia et beatitudine : de quibus 
philosophia nihil potest per rationem philosophicam determinare ». 

(1) Convivio , II, « Canzone Prima ». Et dans son commentaire ( ibidem II, 6) 
Dante spGcifie : « Voi che intendendo , cio6 con l’intelletto solo ». 

(2) Convivio , loc. cii. 

(3) Paradis , XXVIII, v. 98-101. 

(4) Dante, selon les commentateurs anciens, se fonde ici sur le passage de 
St. Jean (I Joh, III, 2) « Scimus quoniam, cum apparuerit, similes ei erimus ; quo- 
niam videbimus eum sicut est». 

(5) Le Premier Mobile des Seraphins est 

la fiamma piii sincera 
Cui men distava la Favilla pura. 

Credo per6 che piu di lei s’invera ( Paradis , XXVIII, v. 37,-39). 
et encore 

il cerchio che piu ama e che piu sape ( ibidem v. 72). 
et enfin : 

Quel cerchio che piu Gli b congiunto 
E sappi che il suo muovere b si tosto 
per l’afTocato amore ond’egli b punto ( ibidem , v. 43-45). 
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il Vero in che si queta ogn’ intelletto ( J ) 
et non seulement Intelligence angelique, mais aussi celle des 
hommes ; car Beatrice, lorsque son poete est arrive avec elle 
al ciel ch’e pura luce 
lui annonce : 

« Qui vederai Tuna e l’altra milizia 
di Paradiso, e Tuna in quelli aspetti 
che tu vedrai albultima giustizia : ( 1 2 ) 
les anges et les hommes et ceux-ci avec leurs corps, comme a la 
Resurrection finale. 


Apres cet examen, peut-etre trop rapide, de la pens6e 
medievale, selon ses representants les plus 6minents, sur le 
probleme enonce dans YAltercazione de Laurent de Medicis, 
il sera convenable de jeter un coup d’oeil sur les contemporains 
de Laurent, tout au moins sur deux personnages representatifs 
des idees de la Renaissance et du mouvement platonique qui 
l’a caracterisee dans la ville des Medicis. 

D’abord, Christophe Landino, de l’Academie Platonicienne 
de Ficin, ami et collaborates de Laurent. Or Landino, dans 
ses Disputationes Camaldulenses , dialogue ou Laurent lui-meme 
est en scene avec Leon Baptiste Alberti, a discute la question 
de la fin ultimo de la beatitude des hommes, et la conclusion 
en est la meme que celle de YAltercazione ( 3 ) : 

«Repetatur inde igitur, inquit Baptista [Alberti], unde 
digressa est de summo bono disputatio. Verum cum iam constet 
Deum esse summum bonum ( 4 ) ; reliqua facilius explicabuntur, 


(1) Ibidem , v. 108. 

(2) Paradis , XXX, v. 43-45. 

(3) Chrisiophori Landini Florentini libri quatluor Disputationum Camaldulensium t 
Strasbourg 1508 per Matthiam Schiirer, f. 24 v. 

(4) L’identification 'summus finis = Summum Bonum’ par Landino a son paral- 
161e dans les vers de Laurent ( Altercazione , IV, 70-72 in Opere 6d.cit. vol. lip. 55): 

La volont& convien sempre si muova ; 
n6 si contenta di alcun ben giammai 
sopra il qual sia maggior dolcezza nuova. 

Fermasi e posa sol ne’ divin rai, 
perchd d’intero bene ha sempre inopia 
fin che il Supremo Ben ritrovato hai. 
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atque hoc in primis : nam cum summum bonum sit Deus, 
quid negocii habet res probare summum quoque hominis esse 
bonum ? Quid enim aliquid agit, id boni alicuius gratia agere 
iam diu demonstratum est. Dabis ergo hoc ? ne, ut est in 
proverbio, actum agamus. Dabo quidem, inquit Laurentius 
[sc. Mediceus]. Huiuscemodi igitur bonum, inquit Baptista, 
finem eius esse nemo dubitat. Dicimus enim eum esse finem 
quo acquisito ita expletur appetitus ut nihil praeterea quaerat. 
Omnis autem appetitus bono expletur. Quapropter si recte 
colligitur id finem iure dici et quod si absit desideratur et quo 
si adsit fruimur, in eoque acquiescimus, facile est videre 
cuiuscumque rei eundem finem esse et perfectionem. Quicquid 
enim sua perfectione caret id in earn vel ipsius numquam 
errantis naturae impulsu vel suo sensu suaque ratione donee 
assequatur fertur atque in ea, cum assecutus fuerit, sua sponte 
conquiescit. Puto me satis dilucide ostendisse omnia suum 
finem petere eundemque esse bonum. Ostendisti profecto, 
inquit Laurentius, atque ex hoc quid conficere velis plane 
intelligo. Nam si idem bonum sit atque finis, quis non videt 
quod Summum bonum sit id maximum finem esse. » 

Encore un autre des plus celebres penseurs de la Renaissance, 
Pic de la Mirandole, contemporain et ami de Laurent de M6dicis, 
s’est pose la meme question et Pa r^solue d’abord — contre 
les vers cites de P Altercazione — dans un sens beaucoup plus 
proche de la metaphysique d’Avicenne. Pic de la Mirandole, 
en effet, dans son Commentaire a la chanson sur Pamour de 
Gerolamo Benivieni, avait commence par adherer pleinement 
a la conception avicenniene de Punite de P Intelligence 
Premiere : « Seguendo adunque noi la openione di Plotino, non 
solo da' migliori Platonici, ma anchora da Aristotile et da tutti 
li Arabi et massime da Avicenna seguitata, dico che Dio 
ab eterno produsse una creatura di natura incorporea et 
intellettuale, tanto perfetta quanto e possibile che sia una cosa 
creata ; et pero oltre ad lei niente altro produsse, imperocche 
da una causa perfettissima non pu6 procedere se non un effetto 
perfettissimo et quello che e perfettissimo non pu6 essere piti 
che uno... Questa ragione io sono usato di addurre ad confir- 
matione di questa openione et parmi piu efficace di quell a 
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che usa Avicenna, laquale si fonda sopra questo principio 
che da una causa, inquanto 6 una, non pu6 procedere pih che 
uno effetto » ( 1 ). 

Cette Intelligence Premiere, qui theologiquement doit etre 
appel6e — selon Pic de la Mirandole — le Premier Ange ( 2 ), 
est aussi le but supreme de la progression amoureuse de Tame 
humaine, oh elle s’identifie avec le sixi&me degr6 de l^chelle 
ascendante. Voici le texte de Pic, qui differe substantiellement 
de celui de Laurent : 

«Di poi, da se al proprio intelletto ascendendo, e nel 
quinto grado, dove la celeste Venere in propria forma et 
non immaginaria, benche non pero con totale plenitudine della 
sua bellezza che in intelletto particolare non cape, se li dimostra. 
(Grado VI) De la quale l’anima avida et sitibonda cerca el 
proprio et particolare intelletto alia universale et Prima Mente 
coniungere, prima infra tutte le creature et universale albergo 
della ideale bellezza. Et ad quella pervenendo l’anima, 
grado in ordine sesto, termina el suo camino, ne gli e lecito 
nel septimo, quasi sabbato del celeste amore, muoversi piu 
oltre, ma ivi debbe come in suo fine, a lato al primo padre 
fonte di ogni bellezza, felicemente riposarsi » ( 3 ). Et Pic, en se 
declarant ouvertement partisan de l’^manatisme d’Avicenne, 
polemique avec Marsile Ficin, qui tenait pour la creation 
immediate : «Pero mi meraviglio di Marsilio che tenga, 
secondo Platone, l’anima nostra essere immediatamente da Dio 
prodotta » ( 4 ). 

(1) Opere di Girolamo Benivieni Fiorerdino con una Canzona dello Amor celeste 
e divino col Commento dello III. S. Conte Giovanni Pico della Mirandola , Venezia 
1522, f. 7 r. (= bd. E. Garin, p. 465-466). 

(2) Pic de la Mirandole s’est pr6occup6 de situer exactement au point de vue 
th6ologique l’lntelligence Premiere, qu’il accepte d’Avicenne : (op. cil. f. lv): 
« Et habbi ciascuno diligente advertentia di non credere che questo [sc. Primo 
Intelletto] sia quello che da’ nostri Theologi b detto Figliuolo di Dio : imperochd 
noi intendiamo per il Figliuolo di Dio una medesima essentia col Padre, a lui in 
ogni cosa equale, Greatore flnalmente e non creatura, ma debbesi comparare 
quello che i Platonici chiamano "figliuolo di Dio’ al primo e piu nobile Angelo da 
Dio prodotto » (= Pico della Mirandola, De Hominis Dignitale , Heptaplus, De ente 
et uno e scritti vari , 6d. E. Garin, Florence 1942, p. 466-467). 

(3) Op. cit. 6d. E. Garin, p. 569. 

( 4 ) Op. cit. 6d. E. Garin, p. 466 (Ge passage, comme les autres dirig6s contre 
Marsile Ficin, avaient 6t6 supprim6s dans l’6dition de Venise). 



AVICENNE ET LAURENT DE MEDICIS 


25 


Plus tard, Pic de la Mirandole revient dans son Heptaplus 
sur le probleme et cette fois il s’est converti a Tinterprytation 
que les Academiciens de Florence — Marsile et Laurent, en 
premier lieu — avaient donn6e. Et ceci encore dans un sens 
strictement orthodoxe : « Sed et nos omnes, quibus data potestas 
filios Dei fieri per gratiam cuius dator est Christus super 
angelicam dignitatem evehi possumus» ( 1 ) ; Pic arrive 
ainsi a renier directement la doctrine d’Avicenne qu’il avait 
jadis accepts : « Dare aliquid plus visi Avicenna, Averroes, 
Abubacher, Alexander et Platonici nostram rationem in 
Intellectu qui actu est aut aliquo superiore, nobis tamen 
cognato, quasi in suo fine firmantes ; sed neque hi hominem 
ad suum Principium nec ad suum Finem adducunt» ( 2 ). II 
n’est pas besoin de rappeler ici que VHeptaplus a ete redige 
en 1489 apres la g^nereuse et vraiment magnifique hospitality 
que Laurent de Medicis accorda a Pic de la Mirandole a Florence 
en 1488 ; tandis que la ‘Commentaire a la chanson de 
Benivieni , avait ety compos£ trois ans plus tot, en 1486. 


Nous voici au terme de notre investigation. L’homme peut-il 
parvenir, par l’echelle de la connaissance ou de l’amour, jusqu’a 
Dieu ? Ou plutot sa beatitude, le degre supreme que Tame 
humaine peut atteindre, s’arrete-t-il aux Intelligences Supe- 
rieures, aux Anges ? La question s’est presentee a la pensee des 
Occidentaux, lorsqu’ils connurent Avicenne (et al-Ghazali, 
dans le sens que nous avons dit ci-dessus). Avicenne avait resolu 
le probleme selon son systeme emanatiste quhl derivait — par 
Tentremise d'al-Farabl — du neo-platonisme. Bientot en 
Occident ce systeme fut juge difficilement adaptable a la foi 
chrytienne ; et deja Guillaume d’Auvergne et Roger Bacon 
s'y etaient opposes, comme plus tard s’y opposeront St. Albert 
le Grand et encore plus St. Thomas d’Aquin, suivi par Dante. 
Mais, au contraire, Pierre d’Espagne acceptera la solution 
des Arabes. 

(1) Op. cit ., 6d. E. Garin, p. 266. 

(2) Op. cit., 6d. E. Garin, p. 331. 
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A Florence, les penseurs de la Renaissance, reunis dans 
TAcademie Platonicienne, auront aussi une attitude negative 
vis-a-vis de Thypothese d’Avicenne : Marsile Ficin, sur un plan 
philosophiquemet plus eleve ; Christophe Landino, et enfin 
Laurent de Medicis dans VAltercazione. Laurent est le seul 
a nommer ses opposants medievaux (Avicenne; al-Ghazali 
et Pierre d’Espagne). Sa demonstration, comme le reste de son 
poeme, est plutot schematique et sans envoi. Sa secheresse 
sent 1’ecole ( x ), plus qu’une inspiration reelle. II s’agit done d’un 
ouvrage ‘mineur\ 

Meme dans cette periode le courant favorable au systeme 
d’Avicenne est encore vivant, et nous le voyons personnifie 
par Pic de la Mirandole, qui plus tard changera d’avis en 
donnant son adhesion a la these des Florentins. 

Ce cadre historique, dans lequel nous avons situe les vers de 
YAltercazione, nous fait voir la pensee de la Renaissance se mettre 
en mouvement et agir ayant a sa base les problemes que la 
philosophic medievale avait formules et precises en travaillant, 
apres le xm e siecle, sur l’heritage grec (aristotelisme et neo- 
platonisme) dans Interpretation que les Arabes en avaient 
donnee. II n’y a pas eu de fosse entre la pensee medievale et 
Thumanisme ; et la philosophic de la Renaissance, done, non 
facil saltus. Cela est bien demontre par les resultats de recherches 
recentes ( 1 2 ) ; et notre analyse de ce probleme, typique quoique 

(1) D6j& Garducci a caracterise l’art poetique de l’« Altercazione » avec son 
incisivit6 coutumi^re «signoreggia la declamazione ; e la fllosofia di scuola toglie 
all’ arte lo spazio di addimostrarsi». 

(2) E. Gilson {History of Christian Philosophy in the Middle Ages , Londres 1955, 
p. 803) vient d’affirmer que «the sixteenth-century Renaissance was a continuation 
of the Christian civilization of the Middle Ages » et sp^cifiquement pour 
Marsile Ficin (ibidem), qu’il fut «a continuator of the progressive rediscovery of 
Greek thought which is one of the fundamental elements of the history of Christian 
philosophy in the middle ages ». Sur la base scholastique de Marcile Ficin, apres 
les recherches fondamentales de O. Kristeller (cfr. p. ex. The Scholastic Background 
of Marsilio Ficino dans Traditio , II, 1944, p. 257-318), E. Garin avait insiste sur 
f la preparation traditionnellement scholastique’ de Ficin ( L'Umanesimo Ilaliano , 
Bari 1952, p. 116). R£cemment, toutefois, ii a invite les historiens ‘k regarder 
au delh du Ficin trop scholastique des uns et du Ficin trop moderne et idealiste 
des autres, vers un Ficin divulgateur d’un hermetisme equivoque’ (E. Garin, 
Studi sul Platonismo medievale, Florence 1958, p. 187), hermetisme ficinien dont 
il avait dej& parie dans Medio Evo e Rimascimento , Sludi e Ricerche , Bari 1954, 
p. 301 sqq. 
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limits, en est encore une confirmation. Dans notre cas, si Ton 
voulait employer a tout prix une formule frappante, on pourrait 
dire que Marsile Ficin et son Academie florentine s’appuient 
sur Platon, revenu encore une fois directement en Occident, 
pour faire piece au neo-platonisme d’Avicenne ( 1 ). 

Mais cette situation historique est aussi la preuve de la valeur 
de la philosophic medievale dans revolution de la pensee 
humaine : une valeur eminente qui a ete justement reven- 
diquee ( 2 ) ; et de Tinfluence determinante que la connaissance 
des grands philosophes arabes a eue jusqu’a la Renaissance : 
ce qui enrichit encore la fonction de progres humain qu’on doit 
reconnaitre a la collaboration reciproque de l’Orient et de 
FOccident au Moyen Age. 

Enrico Cerulli 
(Rome) 


(1) On vient de poser la question des rapports historiques entre la doctrine de 
l’amour chez Marsile Ficin (et, par consequent, Laurent de Medicis) et l’idee de 
1’amour dans l’ecole po6tique du dolce stil novo. M. Valency [In Praise of Love , 
New York 1958) pousse tr£s loin ses conclusions (op. cit . p. 223) : « Ficino’s inter¬ 
pretation of the Symposium owed almost as much to the stilnovisti as to Plato, 
and in time stilnovisme merged with the Platonism of the new age so throughly 
that the two became hardly recognisable ». Le probl6me est tr£s important, mais 
je crois qu’il faut chercher sa solution plutot dans F Avicennisme en tant que source 
commune : du stil novo au xm e (et xiv e ) si^cle, et de Marsile et son cercle a la 
Renaissance. M. Valency, au contraire, ne cite pas meme Avicenne et consid^re 
le stil novo comme base sur 1’Averro'isme. J’en parlerai plus longuement dans mon 
etude sur Avicenne et le stil novo que j’espere publier prochainement. 

(2) Cfr. supra et aussi E. Gilson, La Philosophie au Moyen Age , Paris 1947, 
p. 761 : « La philosophie moderne n’a pas eu de lutte & soutenir pour conqu6rir 
les droits de la raison contre le moyen &ge ; c’est au contraire 16 moyen &ge qui les 
a conquis pour elle, et l’acte m6me par lequel le xvm e si6cle s’imaginait abolir 
l’oeuvre des si^cles pr6c6dents ne faisait encore que la continuer ». Cette affirma¬ 
tion, qui est & interpreter comme la probatio probatissima de la continuity histo¬ 
rique de la pens6e humaine, gagne, de plus en plus, sa signification veritable 
avec le progres des recherches sur les luttes doctrinales du Christianisme medieval 
(Cfr. p. ex. R. Morghen, It Medio Evo Cristiano , Bari 1958) et sur l’influence 
reciproque de l’Orient Arabe et de l’Occident dans l’histoire culturelle du Moyen 
Age (Cfr. Oriente ed Occidente net Medio Evo , Atti del XII Convegno Volta delV 
Accademia Nazionale dei Lincei , Rome 1957). Et pour la Renaissance florentine 
particulierement voir maintenant R. Marcel, Marsile Ficin , Paris 1958, pp. 31-120. 



A PROPOS DE LA PERPETUITE 
DE LA RETRIRUTION D’OUTRE-TOMRE 
EN THEOLOGIE MUSULMANE 


Les th6ologiens de TIslam sunnite sont pratiquement unanimes 
a enseigner la perp6tuit6 de la retribution dans Tau-dela, ou 
si Ton veut Teternite a parle post du paradis et de Tenter une 
fois crees et peuples de leurs habitants respectifs ( 1 ). En 
revanche, si les her£siologues et quelques historiens enregistrent 
sur ce point, comme sur d’autres, les vues het6rodoxes de 
Jahm ibn Safwan, sur qui il est de bon ton de s’acharner dans 
ce genre de literature, nous ne poss6dons, dans les textes 
theologiques signals jusqu’a maintenant, aucune argumentation 
tant soit peu poussee en faveur de la doctrine regue. A ne 
considerer que les notations breves touchant ce sujet dans les 
ouvrages habituellement consultes par les islamologues et a 
plus forte raison par les theologiens musulmans eux-memes, 
on penserait facilement qu’il s’agit d’une these si solidement 
enracinee dans la conscience musulmane des avant les grandes 
controverses theologiques de la periode omeyyade fmissante 
que nul n’a 6prouve le besoin de faire plus que d'accabler 


(1) Voir A§'arl, Maqalat al-islamiyyln , 6d. H. Ritter, pp. 148, 11-149, 2 et les 
parallfcles signals par l’6diteur; ibid., 164,4; 279,2; 474,14; voir en outre 
A. J. Wensinck, The Muslim Creed, Cambridge, 1932, et A. S. Tritton, Muslim 
Theology, Londres 1947, passages marques aux mots Paradise et Hell dans l’index 
du premier, Heaven et Hell dans celui du second ; on ajoutera maintenant La 
profession de foi d'Ibn Batta, 6d. H. Laoust, Damas, 1958, p. 55/99-100. Nous 
n’avons pas & nous occuper ici du rdle Gventuel de 1’intercession du Proph^te dans 
la liberation des grands p£cheurs musulmans du feu de l’enfer (on peut voir & ce 
sujet R. Eklund, Life between Death and Resurrection according to Islam, Uppsala, 
1941, p. 87 sq.). Les pages consacr£es au probl6me par M. Abdus Subhan, Islamic 
Culture, XI, 1937, 223 sq. n’apportent rien de nouveau. 
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l’unique dissident ou tout au plus de disculper ceux qui, au 
rapport d’adversaires malveillants, l’auraient suivi peu ou 
prou ( 1 2 ). 

II existe pourtant un document qui complete sur ce point 
les maigres donnees habituellement mises en oeuvre ; il est 
d’ailleurs loin d’etre inconnu, encore que les islamologues aient 
quelques bonnes raisons de ne l’avoir pas exploite. 

Le theologien juif arabophone David ibn Marwan al- 
Muqammis dont l’activite se situe aux environs de Tan 900 
de l’ere usuelle ( 2 ), a consacre le seizieme chapitre (ou 
«discours », maqala ) de son compendium theologique ‘isrun 
maqalat (sic) au probleme de la retribution. Impregne 
d’influences kalamiques, il utilise, en traitant cette question 
comme beaucoup d’autres, des argumentations d’une veine 
mu‘tazilite difficilement contestable. En roccurrence, il fait 
mieux encore, car il cite litteralement un nombre respectable 
d’arguments en faveur de l’eternite de la retribution, arguments 
dont le caractere mu'tazilite est tres nettement marque. Il n’est 
pas douteux que ce faisant, il nous a conserve des extraits d’une 
ou de plusieurs oeuvres mu'tazilites perdues ( 3 ). Le malheur a 
voulu cependant que l’oeuvre d’al-Muqammis ait connu un 
destin a peine plus propice que celle des grands theologiens 
mu‘tazilites des ix e -x e siecles : sans parler de ses autres traites 

(1) Ainsi Hayyat, qui s’emploie 6nergiquement a laver Abu 1-Hudayl al-‘Allaf 
de l’accusation lanc6e par Ibn al-Rawandl d’avoir suivi Jahm dans sa negation 
de l’6ternit6 de la retribution : K. al-intisar , 6d. H. S. Nyberg, le Caire, 1925, 
pp. 12 sqq., cf. p. 168. Voir aussi Muslim Creed , p. 121 et A. Nader, Falsafat al- 
Mu ( tazila, II, 1951, pp. 134-137 ; Le Systeme philosophique des Mu ( tazila, Beyrouth, 
1956, p. 315 sq. [Il y a cependant un bref expose sur le sujet dans K. al-bad' wat- 
ta'rih , ed. Cl. Huart, I, 200-202/188 sq.p 

(2) Voir sur lui, outre M. Steinschneider, Die hebraischen Ubersetzungen des 
Mitlelalters, Berlin, 1893, § 218, p. 378 sq., et Die Arabische Liieratur der Juden , 
Berlin, 1902, § 25, p. 37, les pages que lui consacrent les manuels d’histoire de 
philosophic juive d’l. Husik, Jul. Guttmann et G. Vajda, et le travail en russe de 
M. J. Ginsburg, dans Zapiski Kollegii Vostokovedov, 5, 1930, pp. 481-507, ainsi 
que S. W. Baron, A Social and Religious History of the Jews , 2 e Edition, t. VIII, 
New-York, 1958, pp. 97-98, 327. 

(3) Nous ignorons lesquelles. Si l’on voulait se livrer au jeu des conjectures, 
& peu pr6s vain dans l’6tat actuel de nos connaissances, on pourrait songer k 
des trails comme le K. al-masa'il fl n-na ( im de Ja‘far b. Harb (cf. K. al-intisar , 
p. 124 sq., cf. p. 72) ou des ouvrages 6galement perdus d’Abu 1-Hudayl comme 
K. al-hujaj ou K. al-qawalib (cf. Bagdad!, al-Farq bayna l-firaq ) p. 104). 
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completement perdus, les «Vingt Discours» n’ont subsiste 
que partiellement grace a un manuscrit judeo-arabe mutile 
de Leningrad dont aucun chercheur occidental n’a pu prendre 
integralement connaissance ; du reste, au t6moignage des deux 
savants russes qui ont eu la possibility de Texaminer, les portions 
conservees ne couvrent, avec des lacunes, que les quinze premiers 
discours. 

Notre seul recours demeure ainsi la version hebraique du 
XVI e discours que nous conserve, avec quelques autres fragments 
dont l’original arabe existe encore, le «Commentaire sur le 
Livre de la Creation)) (Perus Sefer Yeslra) de Juda ben (bar) 
Barzila'i, rabbin a Barcelone au premier quart du xn e siecle ( x ). 
Nous ignorons si ce docteur juif, connu surtout comme talmu- 
diste, est lui-meme responsable de ces traductions (on trouve 
dans ce meme commentaire encore d’autres extraits traduits 
d’auteurs judeo-arabes du x e siecle) ou s’il a transcrit des 
textes hebraiques deja existants. De toute fagon, ces traductions 
sont tres malhabiles ; elles usent au surplus d’une terminologie 
qui ne sera point retenue par les grands traducteurs juifs de 
la fin du xn e siecle, beaucoup plus maitres de leur art, qui 
forgeront la langue philosophique de l’hebreu medieval. Enfin, 
l’ouvrage vite demode de Juda ben Barzila'i n’a survecu que 
dans un manuscrit unique dont l’£dition laisse elle-meme 
beaucoup a desirer. 

Ainsi se fait-il que, malgre leur importance, les fragments 
d’al-Muqammis conserves de fagon si precaire n’aient guere 
franchi le cercle tres etroit des medievistes h6braisants ( 1 2 ). 

Nous nous proposons ici de traduire vaille que vaille le 
morceau entier, d’une etendue raisonnable ( 3 ), sans nous cacher 


(1) Commentar zum Sepher Jezira... hrsg... von S. J. Halberstam, Berlin, 1885. 
Sur l’auteur, on peut voir Baron, op. laud. VI, 73, 361 (n. 81) et VIII, 38,291 (n. 42, 
oil une distraction fait parler M. Baron de « manuscrits », au pluriel). 

(2) Les pages qui nous occupent ont 6t6 brtevement touches par M. Ventura, 
La Philosophic de Saadia Gaon , Paris, 1934, pp. 72-73 (cf. aussi, sur le probteme 
de la retribution, ibid., p. 275, et G. Vajda, dans Archives d'histoire docirinale et 
litteraire du moyen dge , 1949, p. 173 sq.) et M. Baron, op. laud., VIII, 104-105,330 sq. 
(n. 65). 

(3) P. 151,27 & 154,2 de l’edition. L’identite de l’auteur et le lieu de provenance 
de 1’extrait sont 6nonc6s sans equivoque par Juda b. Barzilai : « Rabbi David le 
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les risques multiples qu’offre la traduction d’une traduction, 
qui charriera fatalement les b6vues du present translateur 
jointes a celles aussi, sans doute, du traducteur de roriginal. 
Nous croyons n6anmoins que le sens general des textes ressortira 
a peu pres indemne de ces avatars, en meme temps que sera 
realise notre objectif : enrichir quelque peu le dossier tellement 
deficient du mu‘tazilisme ancien. 


[XVI e Discours de David le Babylonien] 

(151, 27-29) « Dans ce discours, nous avons dessein d’exposer 
les problemes de la recompense que Dieu octroie aux justes et 
du chatiment qu’il inflige aux impies. Nous examinerons la 
question de savoir si cette retribution est ou non [une marque 
de] sagesse et [de] justice et quelle necessity y engage ». 

[. Definitions ] 

(151, 29-35) « Definition de la recompense : la paix de Tame 
et la joie qu’elle eprouve de la feiicite sans fin du monde a venir, 
delivree des tourments de la vie presente, affranchie des 
convoitises de ce bas-monde ». 

« Definition du chatiment : l’instabilite et la douleur sans 
fin dont souffre Tame privee de joie jusqu’a la consommation 
des siecles, lorsqu’elle voit disparaftre les jouissances que lui 
procuraient ses desirs pervers dans ce triste monde-ci. Ou pour 
le dire plus brievement : le chatiment est Taffliction de Tame 
dans le monde a venir, en un lieu ( x ) ou elle subit sa peine meritee 
selon la justice et requite, tandis que la recompense est la joie 
(lire hedwat) et l’allegresse de Tame dans le monde a venir, 


Babylonien [= al-'Iraql] a expose au seizteme discours (ma'amar = maqala) 
de son livre... » (p. 151, 25-26). Nous traduisons int6gralement le texte bien qu’une 
petite partie en soit du cru d’al-Muqammis, et ne se rGfere done qu’indirectement 
k notre sujet. Les sous-titres entre crochets sont de nous. 

(1) Traduction incertaine. La construction de l’hGbreu sugg^re plutot que «lieu» 
(maqom) est pris ici au sens figure de « Dieu », qu’il a souvent en h6breu rabbinique ; 
il faudrait alors traduire : «l’affliction de r&me dans le monde k venir, que Dieu 
lui inflige... », puis, «la joie dont Dieu le comble... ». 
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en un lieu oil elle eprouve la felicite qu’elle m6rite selon la 
justice et requite. » 

[Convenance des promesses et des menaces] 

(151, 35-152,8) ((Passant maintenant a l’etude du fond, nous 
disons que pour donner du poids aux pr6ceptes positifs comme 
negatifs, il etait indispensable d’indiquer la retribution attache 
respectivement a leur observance et a leur inobservance. En effet, 
rhomme ne s’abstient de s’adonner a ses passions que retenu 
par un frein, tel l’enfant qui n’apprendrait pas, n’etaient la 
crainte du chatiment et l’espoir de la faveur du maitre. De 
meme, la plupart des serviteurs des rois n’executent les ordres 
et ne remplissent leur tache que par recherche de la faveur et 
crainte du courroux de leurs seigneurs. II y a analogie parfaite 
entre ces cas [d’observation courante] et la recompense et le 
chatiment [attaches aux preceptes des Livres Saints]. Si Dieu 
prescrit les bonnes oeuvres et interdit les mauvaises, sa sagesse 
requiert qu’il precise la retribution attachee aux unes et aux 
autres. Ainsi l’observant fera ce qu’il doit en joie et tranquillity 
d’esprit, tandis que le pecheur eprouvera du chagrin et de 
la crainte a la pensee qu’il abandonne les oeuvres [prescrites]. 
Tous les hommes sauront ainsi que les lois de Dieu ne sont pas 
edictees pour rien ( 1 ), mais comportent recompense et avantage. 
De meme que la raison temoigne de l’excellence et de la justesse 
des preceptes, ainsi fait-elle de la justice et de l’equite de la 
retribution ». 

[Probleme de la duree de la retribution ] 

(152, 9-11) « De meme que le monde a venir n’a point de terme 
ni de fin, ainsi convient-il qu’il en soit de la recompense des 
justes et du chatiment des impies ». 

(152, 11-15) « Un penseur a estime que la recompense des 
justes devait etre eternelle, car Dieu, dans sa clemence et sa 
generosite, retribue le bien encore au-dessus du merite, tandis 
que le chatiment des impies devait etre limite dans le temps, 
car la piete et la misericorde de Dieu prenant le pas sur sa 

(1) derek habal correspond sans doute & ‘aba t&n . 

3 
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colere, la perfection de sa misericorde exigeait qu’il punlt les 
impies au-dessous du merite ». 

(152, 15-17) « Selon un autre, s’il convient que le chatiment 
ait un terme parce que les oeuvres et les mefaits des impies 
passent et s’aneantissent, il en doit etre de meme quant a la 
recompense, car les oeuvres des justes ne durent pas [non plus] 
a jamais : lorsque le juste perit, ses oeuvres perissent avec lui». 

(152, 17-19) « Un troisieme a mis en avant une autre these : 
lorsque nous parlons par maniere de mise en garde et 
divertissement, nous devons dire que le chatiment n’a point 
de fin ; quand nous faisons valoir le point de vue de la justice (!) 
et de la clemence, nous dirons que le chatiment n’est pas sans 
limite ». 

(152, 19-25) « [A ce propos] un autre docteur a fait observer 
subtilement que si Ton examine le probleme avec 1’oeil de la 
raison, on verra qu’a aucun des deux points de vue le chatiment 
ne doit avoir de fin. En effet, l’assistance [divine] ( x ) accordee 
a l’homme pour bien agir requiert que la recompense comme 
le chatiment prevus soient tels qu’on n’en puisse concevoir 
de plus grands. Ainsi, l’espoir et la crainte seront portes a leur 
plus haut point. La parole de Dieu est verite, et ses annonces 
comme leur realisation doivent avoir une insurpassable 
intensity ». 

(152, 25-27) « Un docteur a dresse une liste de dix arguments 
rationnels en faveur de la recompense et du chatiment». 

a. (152, 27-29) « Dans son extreme bienveillance et miseri¬ 
corde, Dieu adresse a Thomme des promesses et des menaces ( 1 2 * * ) ; 


(1) siyyu'a reflate sans doute lutf . 

(2) Les verbes employes par l’hebreu (et les partieipes qui leur correspondent) 

signifient plus exactement «guider» (hinhlg) et «avertir» (hizhir); cette 

traduction, applicable a quelques passages dans ce morceau, ne Test pas & d’autres ; 

notre interpretation suppose que les deux verbes cherchent k rendre wa'ada et 
aw‘ada; tout cela cependant ne laisse pas d’etre conjectural; le texte arabe sous- 
jacent pourrait aussi bien porter 5 amara « ordonner » et naha «interdire »; traduire 
ce dernier par hizhir est assez normal en h£breu medieval; «guider » reste bizarre 
comme equivalent aussi bien d’« ordonner » que de « promettre ». Pour le fond, 
il n’y a toutefois aucune difficulte majeure : il s’agit de toute evidence des 
commandements et des interdictions du livre reveie, assortis de promesses pour 
les observants et de menaces pour les transgresseurs. 
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[il ne le fait] pas en raison de bonnes oeuvres antec6dentes qui 
lui auraient valu d'etre traite ainsi». 

6. (152, 29-30) « Dieu agit ainsi sans qu’il en resulte aucun 
bien pour lui, pas plus que [ce faisant] il n’ecarte aucun mal 
[qui le menace] ». 

c. (152, 30-31) «Par les promesses et les menaces que Dieu 
adresse a 1’homme, il ne vise que ce qui procure a ce dernier 
du bien dans Timm6diat et dans l’avenir, et ecarte de lui le dam 
et la perdition dans l’immediat <et dans l’avenir> ». 

d. (152, 32-33) «L’homme qui regoit ces promesses et ces 
menaces sait par sa raison que l'objet de celles-la n'est que 
le bien et la rectitude, et de celles-ci, le mal et la depravation » ( x ). 

e. (152, 33-36) « Si l’homme a qui vont les promesses avait 
le choix du genre de recompense, c’est la recompense eternelle 
qu’il choisirait ; il convient done que Dieu, qui est maltre de 
la recompense et du chatiment, les ait choisis eternels ». 

/. (152, 36-38) «La sagesse requiert que la promesse et 
la menace divines fassent envisager une beatitude et une 
damnation eternelles Tune et l’autre, afin que l’espoir et la 
crainte de l’homme soient portes a leur plus haute intensity ». 

g. (152, 38-40) « Si celui qui promet et menace n’est pas digne 
de foi et que celui a qui la promesse et la menace s’adressent, 
ne le connaisse pas [non plus] comme tel, l’avertissement 
du premier n’aura aucun effet et ne suscitera ni espoir ni crainte 
chez le second » ( 1 2 ). 

h. (152, 40-153, 4) « S’etant entendu signifier les promesses 
et les menaces, il etait loisible a l’homme de se detourner du 
peche. Si malgre tout, il a transgresse les ordres divins, il est 
juste que son chatiment soit eternel, puisque connaissant 
Tavertissement de Dieu, il n’y a pas cru et n’y a pas pris 
garde ». 

(1) On aura remarqu6 que les quatre premiers arguments consid6r6s en eux_ 
m6mes ne portent pas sur le probl6me en question : ils ne font que frayer la voi e 
aux arguments directs qui vont etre pr6sent6s a partir d’ici. 

(2) Sous cette forme l’argument n’est pas pertinent, puisqu’il ne permet pas 
de conclure a l’6ternit6 de la retribution. Si le texte n’est pas incompietement 
transmis, l’argument ne trouve son achevement que dans l’articulation suivante ; 
le nombre d^naire des preuves apparaitra ainsi comme artificiel. 
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i. (153, 4-6) « Celui qui promet et qui menace subsiste 6ter- 
nellement. L’homme qui renie ses preceptes, renie de ce fait sa 
vie et sa subsistance. II est done requis que Dieu lui infbge une 
peine qui n’aura point de fin ». 

j. (153, 6-9) ((Celui qui menace et qui promet a ouvert aux 
impies les portes du repentir et tendu la main pour recevoir 
ceux qui reviennent a lui ( 1 ). L’homme qui ne vient pas a 
resipiscence et qui s’obstine toute sa vie dans son egarernent 
merite que sa peine dure aussi longtemps que le monde a venir ». 

(153, 9-13) « Voila les dix arguments qui nous font dire que 
les mefaits des impies doivent entrainer pour eux une peine 
6ternelle, de meme que les bonnes oeuvres des justes doivent 
leur valoir une recompense qui n’aura point de fin. Nous 
demandons au Createur de l’univers de nous placer au nombre 
de ceux qui meritent sa recompense et de nous mettre a I’abri 
du chatiment. Puisse-t-Il, dans sa grande grace et misericorde, 
nous conduire sur la voie qui mene a Sa faveur ». 

[Autres arguments en faveur de Velernile de la retribution ] 

(153, 13-20) « Un autre docteur enseigne que l’eternite de 
la peine et la perpetuite du chatiment sont motivees par le fait 
que le p6cheur vilipende l’unite de Dieu et craint les hommes 
plus que Lui. Par surcroit, le criminel se cache des hommes et 
les redoute, alors qu’il ne se cache pas de Dieu dont les yeux 
parcourent toute la terre, et qui voit, [le pecheur] le sait 
parfaitement, sans etre vu. Les pecheurs volontaires meritent 
des lors la peine eternelle, car faisant bon marche de la gloire 
de Dieu et craignant les hommes, ils donnent la preuve de leur 
ignorance ; or ce sont les mecreants qui, parmi tous les pecheurs, 
meritent le plus d’etre chaties 6ternellement». 

(153, 20-22) « Un autre encore raisonne ainsi : si le pecheur 
6tait de ceux qui font la volont6 de Dieu, sa recompense durerait 
a jamais dans le monde a venir ; correlativement, sa peine, 
pour avoir provoque la colere dc Dieu, ne se separe point de lui ; 
or, le monde a venir dure eternellement, done le chatiment des 
impies y dure a jamais ». 


(1) La phrasSologie de la traduction est juive. 



RETRIBUTION d’oUTRE-TOMBE 


37 


(153, 22-23) « Nous disons que ces arguments en faveur de 
PEternite du chatiment des impies sont vrais et qu’ils sont 
utiles pour la mise en garde des transgresseurs ». 

[La nature de la retribution: corporelle ou spirituelle?] 

(153, 23-29) « Si Ton demande maintenant : la recompense 
et le chatiment sont-ils corporels ou spirituels a la fois ou 
possedent-ils seulement Tun de ces deux caract^res ou aucun des 
deux, nous repondrons que la retribution est uniquement 
spirituelle { l ). En effet, c’est Tame [seule] qui, chez les justes, 
regoit la recompense et qui, chez les impies, subit la peine. 
La recompense donne son sens plein (?) a la nature intime ( 2 ) (?) 
de Thomme et eleve celui-ci a la nature des anges, qui sont des 
etres spirituels. La recompense est done spirituelle et, correlative- 
ment, le chatiment Test aussi ». 

(153, 29-34) « Selon une opinion, la recompense et le chatiment 
sont corporels, non spirituels. Son auteur la motive en faisant 
remarquer que, dans le monde visible, nous ne connaissons de 
retribution que corporelle ; il en sera done de meme dans l’autre 
monde. II est faux de prEtendre que la recompense signifie 
TElevation de Thomme a la nature angelique. L’ficriture ne 
tEmoigne de rien de pareil, car le lieu de sejour des anges n’est 
pas le jardin d’Eden ou le Premier Homme avait sejourne 
corporellement avant d’en etre expulse ; or c’est ce lieu qui est 
appele a etre la residence des justes dans le monde a venir, 
tandis que rien ne nous dit qu’il soit le lieu de residence des 
anges ; il n’est done pas probable qu’hommes et anges y 
rEsideront ensemble » ( 3 ). 

(153, 34-35) «Quant a la negation des deux termes de 
Talternative, qui reviendrait a nier la retribution dans le monde 
a venir, nous n’avons trouv£ aucun docteur qui la professe ». 

(1) De cette phrase, l’hebreu oflre une double traduction. La these approuvee 
ici n’est pas celle k laquelle al-Muqammis s’arretera en definitive (voir ci-apr^s 
153,35-38). 

(2) Traduction sous toute reserve ; gader a tout 1’air de rendre hadd , «limite », 
d’oii «definition », done «essence » ou « nature intime », k moins qu’il ne faille 
comprendre «domaine », done «niveau », «plan d’etre », le sens general de la 
doctrine restant le meme. 

(3) Le texte de la derniere phrase n’est pas sftr. 
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(153, 35-38) «Nous disons ( 1 ) que Thomme est compost de 
corps et d’ame. C’est a la suite de leur association dans Taction 
qu’il y a motif a recompense ou a peine. Nous deduisons de la 
que la recompense et le chatiment portent les deux caracteres : 
corporel et spirituel. Et de meme que nous sommes incapables 
de saisir le mode de la retribution spirituelle, de meme sommes- 
nous hors d’etat de comprendre celui de la retribution 
corporelle ». 

(153, 38-154, 2) « Ceux ( 2 ) des docteurs qui n’admettent pas 
la resurrection des morts enseignent que la recompense est 
uniquement spirituelle. Ceux qui nient la spiritualite de Tame 
enseignent que la recompense est exclusivement corporelle. 
Ceux enfin qui admettent que Thomme est compose d’un corps 
materiel et d’une ame spirituelle enseignent que la recompense 
est a la fois spirituelle et corporelle. Ces derniers professent 
la resurrection des morts. Puissions-nous etre de leur nombre ». 

Georges Vajda 
(Paris) 


(1) C’est sans doute la th6se personnels d’al-Muqammis. 

(2) En l’absence du texte original d’al-Muqammis, il est difficile de dire si 
cette conclusion lui appartient ou si nous avons ici, ce qui nous parait moins 
probable, un r6sum6 de la plume de Juda ben Barzilai. 
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(ZURAFA’)<*> 


L’interet du probleme. 

II est interessant de constater que, parmi les etudes consacrees 
a TIslam social, nous n’en trouvons point sur un groupement 
social qui semble avoir jou6 un role remarquable, non seulement 
dans la Bagdad imp6riale, mais dans presque toutes les grandes 
metropoles du Monde musulman, de Samarqand a Tolede. 

On verra par la suite que les Zurafa ’ ( x ), les « Ratlines », 
et les problemes que pose ce groupement social, ne le cedent 
nullement en importance, par exemple, a ceux de la Fuiuwwa ( 2 ), 
ou de la Hisba ( 3 ), si Ton veut parvenir a une juste vision de 
Tlslam social ( 4 ). 

(*) Nous traduisons le mot Zurafa' par « RaffmSs» k d6faut d’une meilleure 
traduction. On l’a traduit par les « fil6gants », les « D61icats », les « Dandys », voire 
les « Polis », mais les « Railings » nous semble, apr&s d6pouillement philologique, 
le meilleur pour cerner le mot arabe. 

(1) Voir Brockelmann art. Wa§sa' in E.I (I) IV, 1186 ; et Kitab al-Muwas§a', 
6d. R. E. Brunow, Leyde 1886 ; r6impression Gaire 1324 et 2 e 6d. 1954, Editions 
tres fautives. Nous avons Gtabli une Edition critique, accompagn^e d’une traduction 
frangaise et d’une annotation, effectu^e sous la direction du Professeur R. Blach^re. 

(2) Voir Fr. Taeschner Das Futuwwa-Riitertum des lslamischen Mittelalters, 
dans Beitrage zur Arabistik, Semitik und Islamwissenschaft, 1944, et Cl. Gahen 
Mouvements et Organisations populaires dans les villes de VAsie musulmane au 
Moyen Age: Milices et Associations de Foutouwwa , Recueil de la Soci6t6 JeanBodin, 
Bruxelles 1955, pp. 273-288 (bibliographic p. 286). Idem, Mouvements populaires 
et autonomisme urbain dans VAsie musulmane du Moyen-Age , dans Arabica 1958 
fasc. 3 et 1959 fasc. 1. 

(3) Sur la literature de la Hisba, en detail Colin et L6vi-Provengal Un manuel , 
hispanique de Hisba: Traite d'Abu ( Abd Allah Muhammad Ibn Abl Muhammad 
as-Sakatl sur la surveillance des corporations et la repression des fraudes en Espagne 
musulmane , Publications de l’lnstitut des Hautes fitudes Marocaines t. XXI, 
Paris 1931. 

(4) Que n’arrivent pas k concr6tiser les vues trop thGoriques de Louis Gardet, 
La Cite musulmane vie sociale et politique Paris, 1954. Voir aussi les justes remarques 
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Nous devons, d’ailleurs, de prime abord, consid^rer l’lslam 
social comme une «society organique », oil, nous le verrons, 
les « Raffines », pure quintessence de la Hassa , s’opposeront 
a l’immense maree de la l Amma. Leurs options ideologiques, 
tant en fiqh qu’en kalam , voire en tasawwuf , viendront nuancer 
leurs positions. Les uns seront hanbalites, parfois extremistes, 
les autres safTites. 

C’est a travers une dialectique d’opposition a la Hassa , 
qu’il nous faut les saisir ( x ), ces gens de la l Amma. L’opposition 
entre « Raffines » et « peuple » est des plus accentuee. 

Origine et developpement. 

Tout d’abord se posera pour nous la question de l’origine 
du « Raffinement» (Zarf); car il semble bien que le mot, tout au 
moins a ses debuts, ne recouvre pas entierement la notion que 
plus tard d^gageront un Kilab al-Muwassa , ou les anecdotes 
d’un Kilab al-Zurafa 9 wa-l-Mutamaginin dTbn al-Gawzi 
(+597/1200). Les attestations du mot dans des textes de tonalite 
archa'isante (v. Masari 1 al- l Ussaq , ed. Caire 1947, pp. 290-292), 
laissent deviner que le mot n’a pas recouvert les memes notions 
au vm e , au ix e , et aux x e -xi e siecles. 

Les textes les plus anciens que nous ayons releves, incitent a 
situer l’origine dans les milieux de chanteurs, d'esclaves-chan- 
teuses, de poetes et de faqih -s hedjaziens au i er siecle de Thegire. 
C’est la que nous placerons le point de depart. Et les attitudes, 
le comportement, l’ideal vestimentaire et gastronomique — 
Elegance et raffinement — constitueront le noyau fundamental 

de R. Brunschvig, Perspectives dans Studia Islamica I (1953), pp. 5-21 et Cl. Cahen, 
L'Histoire economique et sociale de VOrient Musulman medieval , dans Studia Islamica 
III (1955), pp. 93-116 notamment p. 97 (et n. 1); Berque, Legon d'ouverture au 
College de France , Ibla XX (1957), 217-238. 

(1) Nous d6velopperons cet aspect dans une 6tude k paraitre dans les Actes 
du Colloque de Sociologie urbaine nord-africaine , fSvrier 1958, sous le titre de 
«Tensions dans la Cit6 islamique : Cit6s et campagnes ». On ne tient pas compte 
suflisamment des recueils de Nawazil et de Fatwas; v. pourtant R. Brunschvig, 
Urbanisme midttval et Droit musulman , dans Revue des Etudes Islamiques 1947, 
pp. 127-155, et a un moindre degr6, R. Le Tourneau, Les villes musulmanes de 
VAfrique du Nord , (B.I.E. S, I), Alger 1957, et R. Lombard, diff6rentes 6tudes 
parues dans Annales (Dconomie , Societe , Civilisation), notamment sur Vevolution 
urbaine. 
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de la doctrine du « raffinement » a travers les siecles post6rieurs. 
Ce noyau fondamental demeurera, mais tout autour viendront 
plus tard se surajouter d’autres agr6gats, charri6s de Tid6al 
sassanide dont s’6taient 6pris les Secretaires de Chancellerie 
(kutiab), et de l’ideal hell6nistique, acclimate par les falasifa 
dans la Bagdad du iv e siecle ( 1 ). 

Hedjaz et Syrie. 

Bien avant l’avenement des ‘Abbasides, probablement du 
temps du Calife Walid II (743-4) ( 2 ) si ce n’est plus tot ( 3 ), se 
sont formes en Irak, a Basra et a Kufa, mais surement aussi 
autour du Calife, des cenacles de « petits-maltres », de «rafti¬ 
ngs » (zurafa’). 

II faut relever cette formule, dont use Le Livve des Chansons 
pour serrer de pres la nature de Hammad ‘Agrad, MutT Ibn 
Iyas et leurs « compagnies » ( l isaba); il les appelle les « Raffines 
de Kufa » ( 4 5 ). 

Si Ton croit Tauteur du Livre des Chansons (Kitab at- Agani), 
deja le «Raffinement» (Zarf) s’accompagnait de libertinage 
(mugun), et d’une libre et scandaleuse debauche. II reprend un 
mot charge de concret, de vie tribale, et les appelle hula l a ( 6 ) 
« en rupture de ban » (sur le plan moral). 

Le « Raffinement », on va le voir, s’epanouira et connaitra 
son apogee en Irak. Nous relevons le mot, ici et la, dans les 


(1) V. RazI : fibb ar-ruhanl , (6d. P. Kraus), vol. 1, Caire 1939, pages 21 sqq. 

(2) Voir R. Blach^re, Walid (II) dans Melanges Gaudefroy-Demombynes . 

(3) Voir J. G. Vadet Une personnalite feminine du Hedjaz au / er /F// e siicle, 
Sukayna petite-fille de ‘All, dans Arabica IV (1957). 

(4) Agani (BQlaq), XII, 80, 87, 106-7. Gf. avec la p6riode pr6c6dente, le groupe 
de ‘Umar Ibn Abl Rabl’a ; v. Gibrail Gabbur, ‘Umar Ibn Abi RabVa , his age , life 
and works, Beyrouth 1935-9 (2 vol.), Taha Husayn, Hadlt al-Arbi‘a\ Gaire 1356 
et Ahmad Amin, Fagr al-Islam Gaire 1364/1945. 

(5) Lisan al-‘Arab, Gaire IX, 429-31 donne pour le mot hall‘ un sens 
« pr6islamique » : Gelui que la tribu a d6savou6. Par la suite, au d6but de l’lslam, 
il finit par signifier : Gelui qui s’est jet6 & corps perdu dans les plaisirs sensuels, 
la boisson (p. 430) mais aussi les jeux de hasard (p. 431). Le magin, au contraire 

(L. A. XVII, 286-7), est le d6bauch6 qui refuse d’entendre raison. Mot emprunt6, 
selon Sibawayh. 
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oeuvres litteraires. En poesie, Abu Nuwas (*) cite comme ideal 
« Porgueil du chanteur et le raffinement du Zandiq ( 1 2 ). 

Cela ne nous ramenerait-il pas a la source : le milieu des chan- 
teurs, notamment hedjaziens ? En fait, certaines des consti- 
tuantes du «raffinement» syrien, et surtout irakien, sont 
empruntees au Hedjaz, lequel a connu, du temps meme de 
‘Umar Ibn Abi Rabi‘a, et avec une princesse comme Sukayna, 
petite-fille de ‘All, une certaine aristocratie oisive et pleine de 
sensibilite. Medine, Wadi-l-Qura, Ta’if, «cite d’estivage», 
Dumat al-Gandal ; autant, sur le sol hedjazien, de lieux fre- 
quentes par l’elite arabe, par les « petits-maitres ». Lieux que la 
colonisation arabe a 6normement enrichis. Les tributs verses par 
les peuples conquis s’y deversaient, largement. Un nouvel apport 
de populations etrangeres, plus civilisees que les Arabes, finit 
par modifier les constituants biologiques de la population 
aristocratique hedjazienne. 

Autant que la poesie, ou s’affirment et s’epanouissent la sensi- 
sibilite et l’esthetique arabes, la musique eut, au Hedjaz des 
annees 60 a 90 de Thegire, son heure de gloire. Les musiciens, 
leur heure de celebrite. « Medine est un lieu ou ne sont que 
chant, corde basse, chanterelle » ( 3 ). 

Certains de ces musiciens sont cites comme de celebres « raffi- 
n6s ». Un Ibn Surayg, Mekkois, chanteur installe a Medine, se 
distinguait par son extreme elegance. Et il manifestait parfois 
meme quelques excentricites. C'est ainsi qu’il se promenait a 
travers les rues de Medine, un long fil a la main, au bout duquel 
virevoltait une sauterelle ( 4 ). Garid n’est pas moins celebre ( 5 ). 
Et tant d’autres. Monde raffine, mais de moeurs douteuses ( 6 ). 

Dans ce milieu — qui a fleuri notamment sur les bords du 


(1) Abu Nuwas, Dlwan 83, Aganl (Bulaq) XII, 93, 1. 8-10. V. aussi Mada’inI, 
Proverbes I, 214 : un proverbe qui a cours « plus raffing qu’un Zandiq ! », confirm^ 
dans une sc^ne vivante (v. Mez, Abulkasim, op. cite p. 134). 

(2) V. E. /, art. s.v. 

(3) Gaudefroy-Demombynes, Le Livre de la Poesie et des Poetes d'Ibn Qutayba , 
XL (traduit ‘Iqd). 

(4) Aganl (Dar Kutub) I, 284 suiv. 

(5) Aganl (Bulaq) II, 130, Farmer art. s.v. E.I. (supl.) 86. 

(6) Aganl XIV, 169. 
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WadI-l-‘Aqiq ( x ) — et que certaines pages du Livre des Chansons 
rendent avec ce qu’il a de vivace et d’etonnant — la femme, 
comme dans tout milieu de « raffin6s », semble avoir et6 autant 
Tinspiratrice que le juge. Des personnalit6s f6minines, comme 
‘A’isa bint Talha ( 2 ) ou comme Sukayna, petite-fille de ‘All, ont 
joue dans l’acclimatation d’un ideal d’elegance ( 3 ) et de raffine- 
ment, autant si ce n’est plus qu’un ‘Amar Ibn Abl Rabi‘a et ses 
amis. 

La Femme, quand elle s’appelait Sukayna bint ‘All, etait le 
centre d’un cercle mondain, oil ses jugements ont toute l’appa- 
rence de jugements de valeurs, moraux ou esthetiques ( 4 ), et 
nous rappellent par certains cot6s ceux des Dames des « Cours 
d’Amour » de l’Europe medi6vale. 

Ces cercles ne sont pas pour autant coupes de l’emotion reli- 
gieuse. Un ‘Abd Allah Ibn Ga‘far (Ibn Abl Talib) a des attitudes 
empreintes d’une esthetique qu’envahit le sentiment religieux. 
II alliait la piete avec le bon ton, dans sa tenue, et le raffinement 
des attitudes et des propos. Et c’est grace a la protection de ces 
hommes de Loi que va fleurir le raffinement des chanteurs. 

Analysons le milieu des proteges de ‘Abd Allah Ibn Ga‘far : 
on remarquera une chanteuse : Umm Ga‘far la Medinoise, un 
chanteur-compositeur Nasit le Persan, et surtout Sa’ib Hafir. 
Ce dernier, qui passe pour le maitre de Ma‘bad serait Tinventeur 
du luth ( l ud) a Medine. Ses eleves, a leur tour, vont diffuser, 
en terre dHrak, et le chant et la technique hedjaziens. 

Les mots «raffinement» (zarf) et «raffine» (zavif) se 
retrouvent dans maintes biographies de poetes, de chanteurs, 
de faqlh-s hedjaziens retenus par YAganl, a propos de Zabya , 
esclave-chanteuse de Fatima bint Mus‘ab Ibn az-Zubayr. Le 
terme se retrouve aussi a propos d’Abu ‘bdd Allah Muhammad 
Ibn Salih, poete hedjazien appartenant a l’illustre famille des 
Banu Talib. De meme, a propos du poete medinois Ibn al- 

(1) Lammens art. s.v. 

(2) Agani X, 56-8. 

(3) J. Vadet, Sukayna , art. cit6 p. 276. 

(4) Agani I, 47, 73, XVI, 13 (avec 'Umar Ibn Abl Rabl'a), II, 129, XIV, 165, 
171 (arbitre entre 'Umar et Gamll) et XIV, 173-4 (arbitre entre Garlr, Farazdak, 
Kufcayyir et Nusayb). 
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Hayyat, qu’on nous dit « raffine, libertin, d6bauche et auteur 
de piquantes 6pigrammes » (Agani VIII), 

Nous sommes la au premier stade du raffinement ( 1 ). Une 
societe de riches ; un milieu 6conomiquement et socialement 
developpe, mais politiquement tres amoindri, tenu rigoureuse- 
ment a l’ecart de la grande politique islamique par les Umayades 
qui, contraignant cette jeunesse doree du Hedjaz a vivre sur 
ses terres, la poussaient vers des attitudes d’evasion ou de 
raffinement qui ne sauraient s’expliquer sans, d’une part, cette 
politique murement reflechie des Umayyades, et de l’autre le 
flot d’or qui se deversait sur l’Arabie Occidentale depuis les 
terres conquises, parfois les plus lointaines, ou les aristocraties 
medinoise et mekkoise avaient d’habiles representants. 

Le « Raffinement irakien ». 

On pourrait mieux saisir la realite sociale de ce groupement 
en Irak, grace aux nombreuses donn6es, aussi bien d’histoire 
litteraire que de vie sociale, qui sont eparses soit dans Le Livre 
des Chansons d’Abu-l-Farag al-Isfahani, soit dans les Tragiques 
Destins des Amants (Kitab Masavi 1 al-Ussaq) de Sarrag. L’un 
et l’autre ouvrages, outre qu’ils permettent de verifier la realite 
sociale des donnees fournies par al-Wassa’, apportent diverses 
precisions sur le « raffinement » en Irak. 

L’etude de ces mat6riaux, nous aide a diviser le raffinement 
irakien en trois periodes : (I) Le Raffinement naissant ; (II) Le 
Raffinement triomphant ; (III) Le Raffinement flamboyant, pre- 
cieux et decadent ( 2 ). Cette derniere phase, durant laquelle les 
raffines vivront dans la nostalgie du passe, n’est pas la moins 
attachante ; car le raffinement se tourne desormais vers la 
Mystique ; et un nouveau comportement, de nouvelles attitudes, 
plus franchement religieuses, empreintes d’une dignity stoique, 


(1) Relevons l’ouvrage qu’Abu Ayyub al-Madlni (m e /ix e ), a consacr6 k ce milieu, 
sous le titre : Les Raffines de Midine (v. Fihrist, 148), et dont des fragments se 
retrouvent dans Le Livre des Chansons. 

(2) C’est dans une perspective de psycho-sociologie «lewinienne » que nous 
voulons les saisir, ces Raffines, perspective qui n’est nullement en contraction 
avec ce que F. Braudel appelle l’histoire & «longue dur6e ». 
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rendues plus tourment6es par la d6sagr6gation et l’anarchie 
sociale, se laissent voir ( x ). 

Le Raffinement naissant. 

Du d6but du regne de Saffah (132/750) jusqu’a la fin de celui 
d’al-Hadl (170/786), une quarantaine d’ann6es s’6coulent durant 
lesquelles, les institutions nouvelles et les hommes qui les 
incarnent s’adaptent a un nouvel id6al social, oil l’lran des 
Sassanides tient une grande place. La plupart des raffines dont 
nous relevons les noms dans les ouvrages d’Adab, sont franche- 
ment des Iraniens : un ‘Abd Allah Ibn al-Muqaffa', un Sahl Ibn 
Harun, et tant d’autres. Basra, mais aussi Kufa (ou semble 
avoir regn6 un esprit tourne vers l’ideal bedouin, et dans lequel 
se melent les conceptions les plus diverses, la Muruwwa, la 
Furuwwa et 1’amour l udri ), jouent un role de premier plan. 

A ces constituantes «arabes», aussi bien bedouines que 
citadines ( 2 ), s’ajouteront, a la suite d’une acculturation, le plus 
souvent reussie ( 3 ) et qui merite d’etre fouill6e « sociologique- 
ment » plus qu’il a ete fait, des constituantes indo-aryennes, 
certaines proprement iraniennes. II ne faut oublier ni Tapport 
de la classe, en majeure partie venue de territoires non-arabes 
(iraniens mais aussi arameens), des Secretaires de la Chancellerie 
califienne (kuttdb), parmi lesquels se remarquent un auteur 
qui nous est cher, ‘Abd Allah Ibn al-Muqaffa‘, et son disciple 
Sahl Ibn Harun, ni Tapport fecondant des nombreuses tra¬ 
ductions historiques, morales, geographiques, romanesques qui 
implanterent et firent triompher un ideal, celui de l’lran ancien, 
lequel avait connu, avec Chosroes I er , une classe de scribes 
polices, fortement civilises, partisans convaincus d’une royaut6 
forte. 

Cet ideal etait venu s’ajouter aux constituantes purement 
irakiennes, epanouies dans l’lrak du n e siecle hegirien/vm e siecle, 


(1) V. Otto Spies, Mugullais Bibliographical Dictionary of the Martyr of Love, 
Stuttgart 1936, p. 10, 18, 21 (Le Cadi al-Nawqanl auteur d’un Kitab Mihnat a?- 
Zirdf ), 22, 45, 47, 63, 98, 141, 210. 

(2) Sur les constantes bedouines dans la vie irakienne v. J. Berque, VUnivers 
politique des Arabes, dans 1 'Encyclopedic Frangaise XI, 13. 

(3) R. Blach6re, Regards sur /’«acculturation », Arabica 1956, p. 247 suiv. 
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apres une implantation reussie due aux nombreux poetes, 
chanteurs, chanteuses-esclaves, professeurs de chant, savants, 
philologues, mais aussi dilettantes, et peut-etre encore plebeiens 
moins favorises, venus s’etablir en Irak au debut du siecle ou 
apres la fondation de Bagdad ; ayant quitt6 la peninsule arabique 
ils s’etaient installes a Basra, a Kufa, a Wasit et enfin a Bagdad. 

Pour cette periode de d6but, nous avons a retenir les cercles 
de ces poetes-libertins, qualifies de « raffines » : Hammad ‘Agrad, 
Hammad le Transmetteur, MutT Ibn Iyas, ‘Ubada Ibn Qasim, 
enfin le celebre Waliba Ibn al-Hubab « patron » et initiateur 
d’Abu Nuwas ( 1 ). Mais on ne peut manquer de penser, parmi 
ceux-la, a un poete de grande taille comme Bassar Ibn Burd, 
qu’on nous dit avoir ete un poete raffine et courtois. Sa vie 
pourrait resumer ce que fut le raffinement durant cette periode : 
tout entier dechire entre le naturalisme et le mysticisme, entre la 
paillardise et l’amour * udri , la courtoisie et les bonnes manieres 
regnant neanmoins sans contestation ( 2 * ). 

Une fois Bagdad fondee, tous ces poetes et adib -s de Basra et 
de Kufa s’y transporteront, et tacheront d’y recreer ce qui avait 
ete leur milieu originel. 

Le Raffinement triomphant. 

Du debut du regne de Rasid (170/786) jusqu’a la mort d’al- 
Mustakfi (331/944, c’est-a-dire quelque huit ans apres la mort de 
notre al-Wassa’), se place la plus belle epoque du raffinement. 
Le raffinement triomphe et s’impose. De Bagdad il essaime dans 
les autres metropoles de V Islam. Nous trouvons jusqu’en Anda- 
lousie quelques-uns de ses representants. 

On ne peut ne pas penser a des califes tels que Ma’mun, Mu‘ta~ 
sim, al-Watiq et al-Mutawakkil, et surtout a ce grand poete que 
fut Ibn al-Mu 4 tazz ; on nous dit d’eux qu’ils furent des exemples 
de bonnes manieres et de raffinement. 

Le milieu des raffines est alors un peu plus etendu. II prend 
aussi une importance accrue. II incarne Tideal non plus d’un 


(1) f Ali Salaq Abu Nuwas (these University), Paris 1952, et Abu Nuwas $a‘ir 
al-Gazal, Beyrouth 1954. 

(2) V. Bassar Ibn Burd Diwan, 2 vol., Gaire 1950 et 1954 ; vol. 1, introduction, 

30-33. 
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groupe restreint, mais de toute la civilisation islamique. Peut- 
etre la grande bourgeoisie commergante, enrichie par le negoce, 
s’est-elle ouverte a cet ideal, qui ne se limitait plus a des cenacles 
d’hommes de lettres, ou d’aristocrates-f6odaux, mais etait 
devenu celui de tres larges secteurs de la societe islamique. 

Durant cette periode encore est un raffine, le scribe de chan- 
cellerie (katib). II s’apparente fort etroitement par certains 
traits physiques, par sa tenue, par des traits moraux, aux 
« Secretaires » du Roi des Rois sassanide. Gahiz en trace un 
portrait vivant : « II porte une ample robe aux pans allonges », 
«il natte sur ses joues les meches de ses tempes », «il coupe ses 
cheveux en V sur le front ». Voila la tenue d’un Secretaire raffine 
au debut du m e siecle. II partage ce raffinement avec le milieu 
des poetes, des grammairiens et hommes de lettres, le milieu des 
aristocrates-feodaux, enfin le milieu des riches n6gociants. 

II est rare, pour cette epoque, que nous ne trouvions pas le 
mot de « raffine » en lisant la biographie d’un poete ou de son 
mecene. Une solidarity ethique unissait Tun a l’autre, empreinte 
de comprehension et parfois d’enjouement ( 1 ). 

Les manifestations qui seront relevees plus tard par Wassa* 
se rencontrent deja. On nous cite (v. Masari £ al-Ussaq , p. 66-8), 
des vers incrustes sur couronne, sur table, sur gobelet, ou Merits 
sur une pomme ou sur un cedrat. De meme, prefigurant les 
raffines du iv e siecle, la bien-aimee d’Abu Nuwas avait incruste 
sur sa bague quelque vers tendre auquel le poete bachique tint 
a r^pondre. 

Les ouvrages d’Adab nous livrent le nom et le comportement 
de cent raffines. Citons-en quelques uns : Mani al-Mawsus, mort 
en 254/863, age de quatre-vingt-quatre ans, juge le «plus 
raffine et le plus delicat d’entre tous [les poetes] ». Le Cadi 
bagdadien Abu ‘Abd Allah Sawwar Ibn ‘Abd Allah Ibn Sawwar, 
mort en 248/857, auteur de poemes courtois, Test aussi. 

Nous trouvons egalement un sayh mystique Abu-l-‘Abbas 
Ibn ‘Ata J , mort en 309/911. 


(1) ‘All Ibu Da’ud, secretaire de la Princesse Zubayda (m. 216/831) a 6crit un 
ouvrage : Les Raffinees. Ibn Abi Tavfur (ne en208, m. en 280) a ecrit lui aussi un livre 
sur les Belles qui se piquent de Raffinement (v. Fihrist). 
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Une poetesse, Fadl, nee a Basra, vendue plus tard a al- 
Mutawakkil, et qui rencontrait pofetes et hommes de lettres dans 
un cercle qu’elle tint jusqu’a sa rriort, en 279/892, sous le califat 
d’al-Mu‘tamid. 

Enfin une personnalit6 importante, Ibn Abi-1-Bagl, ne en 231/ 
845, qui fut secretaire et gouverneur de la province de Medie, 
alliant le raffinement a la poesie et a la Prudhommie (Muruwwa), 
et dont le passage comme gouverneur de la Medie laissa des 
traces vivantes de son ideal d’homme elegant et civilise. 

Somme toute, les indications que nous fournissent les ouvrages 
d'Adab, si precieuses soient-elles, n’arrivent pas a concretiser a 
nos yeux l’id^al des raffines et des prudhommes, ni a nous 
reveler ce que fut exactement leur comportement, la differen- 
ciation vestimentaire et alimentaire qui les separait de l’immense 
majorite du « peuple ». 

Fort heureusement, un auteur du iv e siecle, al-Wassa’ vient 
nous donner de ce milieu une representation des plus concretes 
et socialement des plus importantes, dans son Kilab al Muwassa \ 
II est temps done que nous degagions de cet ouvrage jamais 
exploits jusqu’ici, ce que fut, concretement, ce milieu des « raffi¬ 
nes » irakiens. Mais voyons, auparavant, VAndalus. 

La Bagdad du II e /VIII e siecle vue dans le miroiv andalou. ( l ) 

Nous l’avons vu, le raffinement a connu, avec le Galife 
Harun ar-RasId, quelque brillant. Pour se faire une idee de la 
Bagdad imperiale, et de cette classe des raffines, il faudrait voir 
son ideal, (puisque nous ne possedons aucun document sur 
l’epoque), dans celui que le musicien bagdadien Ziryab avait 
connaitre a TEspagne musulmane ( 2 ), oil il devait, selon les mots 
de Levi-Provengal, «faire figure incontestee d’arbitre des 
elegances et de promoteur de toutes les modes nouvelles ». 


(1) Gr&ce au microfilm du Kitab Masariq anwar al-qulub wa mafatlh asrar 
al-guyub du Kairouanais ad-Dabbag, que nous a offert le Professeur Corbin, en vue 
de son Edition, le relais « kairouanais » est attests... 

(2) L6vi-ProvenQal, Histoire de VEspagne Musulmane , I, 268-72 et III, 449, 
489, La Civilisation arabe en Espagne , 69-74, Terrasse, Islam d'Espagne, Paris 1958, 
pages 51-53, P6res, La Poesie andalouse en arabe classique au XI e siecle , 2 e 6d., 
Paris 1954, pages 18, 20, 42, 66, 175, 278, 426-7. 
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Voyons done ce qu’6tait cet id6al vestimentaire et culinaire, 
qu’il introduisit dans la Cordoue umayyade du temps de ‘Abd 
ar-Rahman II. 

« Ziryab enseigna d’abord aux Cordouans les recettes les plus 
compliqu6es de la cuisine bagdadienne et leur apprit l’ordonnance 
d’un repas elegant : il n’y fallait plus servir les mets pele-mele, 
mais commencer par des potages, continuer par des entries de 
viande et des releves de volaille assaisonnes de haut gout, finir 
par des plats sucres, des gateaux de noix et d’amandes et de 
miel, ou des pates de fruits vanillees et fourrees de pistache et 
de noisettes. Aux nappes de lin grossier, il substitua des dessus 
de table en cuir fin ; il demontra que des coupes de verre precieux 
se mariaient mieux que des gobelets d’or ou d’argent avec le 
decor de la table. 

« Il ouvrit a Cordoue, si Ton peut dire, un veritable institut de 
beaute, ou Ton enseignait fart de se farder, de s’epiler, d’emplo- 
yer des pates dentifrices, de se coiffer non plus en laissant les 
meches de cheveux separ6s sur le milieu de la tete, retomber sur 
tout le front et recouvrir les tempes, mais en les portant courts 
et arrondis, d6gageant les sourcils, la nuque et les oreilles. Il 
etablit un calendrier de la mode, decreta qu’on s’habillerait de 
blanc du debut de juin jusqu’a la fin de septembre, que le prin- 
temps serait la saison des robes de soie legere et des tuniques de 
couleurs vives, fhiver, celui des pelisses ouat6es et des manteaux 
de fourrure. On sollicitait ses conseils »... 

A ces influences, s’ajoutent celle de la musique ; car Ziryab 
etait, on le sait, un grand musicien. 

On pourrait 16gitimement penser que dans toutes les grandes 
metropoles (amsar) de Tlslam, dans des cercles dont nous ne 
pourrons exactement evaluer le nombre des adherents — mais 
qui, furent puissants, politiquement et socialement — compre- 
nant des hommes politiques, des Faqlh- s, des artistes (chanteurs, 
musiciens, compositeurs), des poetes, des mondaines, des 
chanteuses, des danseuses, cet ideal dont Ziryab fut le repr6- 
sentant dans TEspagne musulmane du m e siecle, exista du 
n e au v e siecle hegirien. 

Ce « raffmement » bagdadien qui poussa, de maniere originale, 
des racines en Occident musulman, a eu de charmants repr6sen- 


4 
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tants et d’heureux 6missaires en terre andalouse. Entre autres 
Qamar, resclave-chanteuse achetee en Orient pour le Prince de 
Seville Ibrahim Ibn al-Haggag et qui amena avec elle d’Orient 
les «bonnes manieres » (adab) et le « raffinement » (zarf) 
(Maqqarl, Nafh al-Tib (Analecles) II, 97). Son influence et celle 
d’autres concubines royales et princieres furent completees par 
Pexemple d’hommes de lettres et philologues d’Orient, notam- 
ment Abu Muhammad al-'Udri. Cette acclimatation de l’ideal 
oriental et courtois en terre andalouse, nous l’avons suivie de 
tres pres jusqu’a la fin du ix e /xv e siecle dans une 6tude que nous 
publierons ailleurs. 

On y verra fleurir aux v e -vi e -/xi e -xn e siecles, dans les cours 
precieuses des Reyes de Taifas , notamment celle des ‘Abbadides 
de Seville, cet ideal bagdadien, atteste en plus d’un endroit, et 
chez maints poetes. ( 1 ). Ce bon ton, ces manieres precieuses et 
raffinees, cette poesie sonore et evocatrice, vont, par suite de la 
Reconquista , fleurir en terre magrebine, aux cours de Fes, de 
Tlemcen, de Bougie, et surtout de Tunis ou un hispano-ifriqiyen 
comme Ibn Haldun donne parfois Papparence d’etre un « raffi- 
ne » complet. 

Wassa\ son Kilab al-Muwassa , ou Bagdad au X e siecle. 

Les donnees eparses, que nous trouvons le plus souvent dans 
les ouvrages d 'Adab, et qui nous ont permis de constater l’exis- 
tence du raffinement a un stade plus ou moins avance ne consti¬ 
tuent, a vrai dire que peu de chose. Notre connaissance serait 
vraiment lacunaire sans l’existence d’un veritable code de 
raffinement, de Part d’aimer courtois en meme temps que guide 
des convenances mondaines et des elegances, je veux dire le 
Kitab al-Muwassa , de Wassa’ ( 2 ). 

L’auteur est un philologue, de l’Ecole de Bagdad, dont la date 
de naissance nous est inconnue, mais qui est mort en 325/936. 


(1) Garcia G6mez (E), Bagdad y los reinos de Taifos, Revista de Occidente, t. 127, 
p. 1-22, Madrid 1934, et idem: Ibn Hazm, El Collar de la Paloma..., Madrid 1952, 
chap. El «Amor de Bagdad » en la Cdrdoba Omega , pp. 42-45. Ibu Hazm, dans son 
61oge de VAndalus, disait de ses compatriotes qu’ils sont « bagdadiens dans leur 
Raffinement » (P6res, Poesie , op. cite, p. 18). 

(2) Nous avons pris comme r6f6rence l’6dition de Briinnow. 
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Son nom meme al-Wassa’ ou Ibn al-Wassa’, « le fils du vendeur de 
rubans » ou « 6toffes brod6es » laisse supposer son origine citadine 
et bourgeoise. II ne semble pas avoir 6t6 riche, puisqu’il defend, 
dans un « roman a these », «le Raffin6 indigent [face au] riche 
sans civilites » (*). Son esprit courtois est peut-etre Heritage 
d’une frequentation assidue des maitres koufiotes, philologues 
et ahbaris , milieu ou nous sommes tentes de placer la naissance 
du mythe de l’id6al courtois ( 1 2 ). 

Auteur d’une vingtaine d’ouvrages, parmi lesquels, il nous 
faut relever, outre le Kitab al-Muwassa , le titre d’autres 
ouvrages touchant a la meme preoccupation, mais qui ne nous 
sont pas parvenus, un Kitab al-Zarf al-Kabir (Le grand Guide 
du Raffine) et un Kitab Ahbar al-Mutazzarifat (Recits sur les 
femmes faisant preuve de Raffinement), enfin un Kitab at- 
Qiyan ( 3 ) (Sur les Esclaves chanteuses). 

L’importance de cet ouvrage (Kitab al-Muwassa), qui est 
capitale pour la connaissance de la Hassa non seulement dans la 
Bagdad imperiale, mais dans toutes les metropoles islamiques, 
n’a pas ete pergue jusqu’ici. Les historiens de 1’Islam social font 
d61iberement neglige pour d’autres aspects, parfois moins atta- 
chants, tels que la vie politique. 

Document de premier ordre . 

Cette importance, de prime abord, on serait tente de la mini¬ 
miser, en considerant le Kitab al-Muwassa comme d6peignant 
un ideal eloigne de toute realite, une simple construction de 
resprit due a un philologue bagdadien du iv e /x e siecle. Fort 


(1) K. MuwasSa , p. 111. 

(2) V. Massignon, Passion d‘al-Hallag I, 117 suiv., et notre 6tude, La liltirature 
(Timagination en arabedu // e /F/// e au V e IXI e sUcle, Arabica IV (1957), p. 164 suiv. 

(3) Fihrisl (6d. Fliigel), Leipzig 1872-85. G’est certainement de son s6jour 
aupres de maitres kufiotes que son int6r§t pour les r6cits & tendance 'udrite est n6. 
E. Garcia G6mez, Un precedente y una consecuencia del « Collar de la Paloma ». 
I. El « Kilab al-Muwa§sa » de al-Was§a dans al-Andalus, XVI (1951), p. 309-323, 
a raison d’insister apres Goldziher ( Vorlesungen uber den Islam , p. 109, ZDMG, 69 
(1915) p. 192-207, et H. Ritter (Philologika... Der Islam XXI, 84-100) sur cette 
tendance. II voit meme dans al-Muwassa «fondamentalement un livre sur 
l’amour » et en al-WaSSa’, «un sp6cialiste du th6me ». N’a-t-il pas 6crit son Kitab 
al-Muqtafa\ sur « des amoureux » ? ( Kitab al-Muwa§§a p. 54) pour syst6matiser 
l’amour 'ndrl ? 
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heureusement il n’en est rien ; car, d&s les premieres pages, 
1’auteur nous renseigne sur les sources de sa documentation ( 1 ). 

« Nous n’avons pas invente, de notre propre cru, la matiere 
de ce Livre. Nous y avons donne, en une sorte de Prologue, les 
choses et gestes qu’il est n6cessaire que le Raffing mette en pra¬ 
tique. Ainsi en sera-t-il dans les choses que nous evoquerons, 
dans les definitions de l’Honnetete et les Lois de la Pru- 
dhommie. 

« Sache que notre intention, dans ce Livre-ci, est de d6finir 
le contenu des quality qu’exige le Raffinement, ce qui est un 
Devoir et ce qui est Interdit [au Raffing]. 

« Nous n’avons pas tir6 de notre propre fonds la matiere de 
ce Livre-ci, matiere sur laquelle nous devrons etre examine. Et 
nous ne naurions etre atteint par les reproches de celui qui 
voudrait le faire ni non plus subir une censure sur quelque 
expression; car nul ne se refuse a la critique, si ce n’est une 
personne pleine de defauts. Mais nous, nous l’avons compile et 
compose a partir des propos de personnes raffinees et honnetes, 
imbues de Prudhommie. Nous les avons ecoutees : et nous les 
avons entendues tenir des propos (de la sorte) et faire usage (de 
gestes et d’actions que nous avions relevees). 

« Et nous avons voulu reunir le tout (dans un ouvrage), en 
faire une matiere agreable a lire et un modele pour ceux qui 
voudraient s’y conformer, un guide et un phare pour la personne 
qui chercherait le Droit Chemin, un parfum pour ceux qui vou¬ 
draient respirer (de belles fleurs), et un code de convenance pour 
ceux qui seraient tentes de l’imiter intelligemment. 

« Ce Livre-ci est un parterre oil les esprits viendront se pro- 
mener, un collier de diamants orne par les Saisons : nous n’en 
avons pas ecart6 les anecdotes agreables, les poesies mignonnes, 
et les propos qui nous sont parvenus sur le comportement des 
«Raffines», leur art culinaire, leurs boissons preferees, leur 
fagon de s’habiller, leur morale, et les interdits qu’ils s’imposent: 


(1) K. MuwaSSdy 40-41. Wa§§a* avait un acc6s facile au Palais oii, parmi ses 
61&ves, nous connaissons l’esclave Munya. Cf. avec l’apport documentaire de Mez, 
Abulkasim , qui traite du Zarf (pages : 8, 12, 21, 25, 37, 40, 49 (un portrait vivant, 
pris sur le vif, du Zarlf bagdadien), 72, 75, 76, 77, 83, 85, 87, 94, 134). 
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les actes qu’ils r£prouvent, les nobles qualit£s et les attitudes 
morales qu’ils jugent bonnes ». 

Et, en fait, nous trouvons Wassa’ en flagrant d61it d’obser- 
vation sociale ; d’« enquete » dirions-nous aujourd’hui (page 42 
par exemple). 

Wassa’ a v6cu au Palais, comme « precepteur » (ce qui n’est pas 
sans rappeler la societe raffinee « rousseauiste ») des Princesses 
et des Concubines royales ; et dans cette « aire geographique », 
dans ce milieu restreint, il a pris la peine de noter ses obser¬ 
vations, parfois amusees, ou de consigner par ecrit les reponses 
a des questions que les filles du Calife, ou ses concubines les plus 
choyees, lui avaient pos£es. 

Ses notations vont nous permettre de dresser un tableau 
vivant de ce que nous croyons etre la fin de la seconde p6riode 
du raffinement irakien : celle du « Raffinement triumphant », 
mais en un temps ou Ton sent deja l’« acad6misme », le forma- 
lisme envahissant, la codification d’un id£al d’6l6gance et de 
poesie qui appartient d£sormais au passe, ou les heros les plus a la 
mode sont les personnalit^s de l’epoque du d6but du « raffine¬ 
ment triomphant » : ceux du regne de Harun ar-Rasid (heros 
par excellence des Mille et Une Nuits ), d’Amm, de Ma’mun. 

Beaux quartiers. 

Ce qufils sont, ces raffines ? 

On trouve parmi eux, outre des poetes et des artistes, aussi 
bien des hommes de qualite que des hommes de religion. On les 
rencontre le plus souvent autour du Prince, dans les « quartiers 
residentiels » des grandes capitales. 

Bagdad vient en tete, avec ces beaux quartiers dont Abu-1- 
Qasim vantait si bien le charme ( x ), et qui etaient un creuset 
favorable a Teclosion et a l’epanouissement de la Preciosity et 
du Raffinement. Les quartiers de Zubayda, de Sarqiyyah, de 
Rusafa, autant de lieux ou les Palais des Califes, Vizirs, grands 
personnages, hauts fonctionnaires de la Chancellerie, gros 
commergants, grands proprietaires fonciers, financiers puissants, 


(1) Mez, Abulkasim , ein Bagdader Sittenbild von Muhammad Ibn Ahmad 
Abulmutahhar al-Azdi , Heidelberg 1908. 
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avaient 61u residence et bati de somptueuses demeures. L’aisance, 
le bonheur, la richesse logeaient la, dans ces Palais qui s’etiraient 
au bord d’un fleuve plein d’ombrages ( 1 ). Le Kitab al-Muwassd 
en evoque quelques-uns. La salle de reunion du Palais du Calife 
Ma’mun ( 2 ), les demeures du fils du Calife Mutawakkil ( 3 ), ceux 
du fils de Mahdl ( 4 ), de Musa al-Hadi ( 5 ) et de Hamduna fille de 
Mahdi ( 6 ). 

Nous avons parle de demeures, il est temps de parler des 
habitants. Les hommes, nous avons vu plus haut defiler leurs 
silhouettes harmonieuses. 

Les Femmes ne sont pas moins importantes. Toute la vie 
intellectuelle ou peu s’en faut, l’elegance, le raffmement — 
comme plus tard dans les « ruelles » du Paris de Louis-Quatorze — 
prennent naissance autour et sous Inspiration des belles 
« Dames du Palais » (Qasriyyat). Ces charmantes habitantes des 
Palais de la « Rive droite », n’evoquent-elles pas les silhouettes 
de celles que Proust a rendues si attachantes et qui peuplaient 
Passy ou le Faubourg Saint-Germain ( 7 ). 

Wassa’ nous cite, lui, le nom des belles « raffmees » qu’il a 
connues : ‘Arlb, l’esclave-chanteuse d’un Hasimlte ; Magin, la 
chanteuse ; ou Tabarih, de Kufa, ville ou semble avoir regne un 
sentimentalisme pousse a l’exces, au sadd , a l’anormal, et qui 
s’exprime dans l’amour l udrL 

Ces belles esclaves, Wassa’ semble les avoir connues per- 
sonnellement, et avoir note leur comportement (p. 167) ( 8 ). 

Uinterieur. 

Les geographes nous ont rarement donn£ des descriptions 
d’interieur. Certes, ils ont laisse, des Palais et des monuments 
plus d’un tableau ; mais la peinture de la maison (comme 

(1) idem, pp. 22-23. (V. au contraire, les «bas quartiers », p. 106). 

(2) Idem , p. 179. 

(3) Idem , pp. 178, 193. 

(4) Idem , p. 187. 

(5) Idem , p. 176. 

(6) Idem , p. 187. 

(7) V. Proust, A la Recherche du temps perdu , Un amour de Swann, Paris, p. 115. 

(8) Longue liste des chanteuses 616gantes : Mez, Abulkasim , 50, et 52-3, 69-72, 
78 suiv. 
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d’ailleurs de la vie d’interieur) est introuvable sous leur plume ( 1 ). 
Heureusement Wassa’, ainsi qu’Abu-l-Mutahhar al-Azdi ( 2 ), 
nous ont laisse quelques descriptions. 

Les portes d’entrees etaient parfois decorees de poemes : un 
ou deux vers charges de sentiments pleins de tendresse ( 3 ). Les 
fenetres, parees de rideaux ou de stores, sur lesquels on pouvait 
lire, parfois, un vers comme celui-ci : 

« Tu m’as delaisse... croyant que j’allais en faire autant. 

« Non, tu peux me delaisser, je ne ferai pas comme toi. 

« Mon coeur t’aime, plein de soumission a ton bon plaisir! ». 

Les coupoles, ou courent des inscriptions royales, composees 
avec des chatons de couleurs ( 4 ). 

Les objets d’interieur sont parfois indiques. Les lits sont d’un 
grand luxe, parfois en bois d’ebene, sertis d’inscriptions poetiques 
en ivoire. Des tables de nuits (minassa) avec des inscriptions. 
Tout est marque de luxe et de magnificence. Les oreillers, 
comme les grands tapis (bisal), comme les rideaux de lit (hugul) 
de la chambre nuptiale, sont en soie lapis-lazuli, brodes des¬ 
criptions en or, ornes de vers. Les coussins ( 5 ), les accoudroirs, 
les sieges, les sophas ( 6 ), ornes d’une poesie dont Wassa’ nous a 
conserve quelques specimens, toute de tendresse et d’un raffi- 
nement exquis. 

Comment se presenieni les Raffines? 

C’est dans la rue, que le raffine, peut etre reconnu comme tel ( 7 ), 
grace a sa tenue. Par ses tuniques fines, ses chemises d’etoffes 
en lin, d’un seul ton et lisses ; les chemises en soie ecrue ; les 
robes en etoffe a trame de soie grege du Hurasan ; les manteaux 


(1) V. quelques remarques par Ch. Pellat, Le Milieu basrien el la formation de 
<jdhiz , Paris 1953 (chap, vie sociale), Mez, Renaissance des I slams, Heidelberg 
1922, trad, arabe par Abu Rida Caire 2 vol. 1940-8 II, 151 suiv., 195 suiv. 

(2) Cf. Le Strange, Bagdad during the Abbaside Caliphate , Oxford 1900. 

(3) K. Muwassd, 176. 

(4) Idem , 179. 

(5) Idem , 176-77. 

(6) Ibid., et p. 177 : sur les tapis de prtere, cf. Georges Margais, L'Arl de VIslam, 
Paris 1946, fig. XLIX et LXII (de m6me LIII). 

(7) Cf. Roland Barthes, Histoire et sociologie du vetement, dans Annales (Econ. 
Soc. Civil.) 12 e ann6e n° 3 (juil.-sept. 1957) pp. 430-441. 
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trois-quarts en etoffes brod6es d’or ; les manteaux doubles de 
fourrure d’Aden, ou en velours de Dablq, les gubba- s tissues a 
la Dar at-Tiraz , ou en soie grege ( 1 ). 

Les chaussures 6taient choisies avec grand soin. Ainsi, les 
chaussures de Zayg ; en peau epaisse de Kunbat; yemenites en 
poils; en peaux de differentes couleurs; ou celles ou le noir se 
marie au rage et le jaune au noir ( 2 ) ; les bottines (huff) dites 
hasimites, les demi-bottines en peau epaisse d’un noir fonce, 
emportent leur faveur. 

Les raffmes, de meme, choisissent de preference des ceintures 
en soie grege, ou de soie. Ils les portent sur des robes de soie de 
forme carree et ornees de dessins, ou brodees, ou fourrees de 
coton d’Armenie. 

On les distingue aussi par les bagues et les pierres precieuses 
que les raffmes mettent a leurs doigts. Elies sont en cornaline 
rouge, en turquoise (du Hurasan), en rouge de Mahran, en rubis 
jaune, en agathe du Yemen bien taillee. Toutes ces pierres etaient 
sur des bagues de Mihran ou de Bagdad dites mutawakkiliyya. 

Les raffmes adorent les parfums ( 3 ) Ils aiment se parfumer 
avec du muse en poudre impregne faiblement d’eau de rose ; ou 
avec de l’aloes (pile) impregne de parfum d’ceillet bien fort ; 
du nedd sultdnl; avec de l’ambre de Bahrayn ; avec des poudres 
de senteur au parfum releve par diverses compositions complexes, 
au moyen de diverses essences. 

Les Baffinees. 

Bien entendu les raffmees different des raffmes, d^bord dans 
la tenue ( 4 ). 

Velements (Tuniques; Robes; Manteaux). — Elies choisissent 
les tuniques en couleur-fumee, les manteaux dits rasidiyya , les 
ceintures a glands, les manteaux de Tiberiade les tissus broches 
d’or de couleur, les etoffes de soie ornees de losanges, de figures 
en formes d’yeux, des manteaux a chaine de soie, des voiles de 


(1) Muwassa , 124-5. Cf. Mez, Abulkasim , 35-36. 

(2) Idem, 125. 

(3) Idem , 125-7. Gf. Mez, Abulkasim, 36, 102-3. 

(4) Un beau portrait de la danseuse 616gante (idem, 52-3). 
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Nisapur, des bas-de-chausse serr6s, des manches larges, des 
pantalons de couleur blanche brod6s de dentelles, des voiles 
noirs sem6s d’epis. 

Et nous savons que les raffinees brodaient tres souvent des 
vers tendres ou des formules lapidaires sur les pans de leurs 
chemises, les bordures de leurs robes, sur leurs manteaux, sur les 
bras de chemise ( 1 ). Les vers d’al-‘Abbas Ibn al-Ahnaf, viennent 
a resprit en premier lieu ( 2 ). 

Ceintures. — Les raffinees sont exigeantes pour leurs ceintures. 
Elies n’achetent pas n’importe quoi ; mais elles choisissent avec 
attention et surtout avec gout ( 3 ). 

Elles partagent avec les hommes l’usage de la ceinture en soie 
grege, mais non celui des ceintures en brocart tisse, ni des 
ceintures a glands, ni des ceintures larges dites zananir. 

Elles ne choisissent ni les ceintures dont les couleurs tirent 
vers le blanc, ni celles aux multiples couleurs, ni celles trop 
bariolees. Elles repugnent aux ceintures de couleurs trop vives. 

Chaussures. — Les chaussures des raffinees different aussi de 
celles des raffines. Elles chaussent de preference celles en daim de 
Kimbay, celles qui sont bien series, les bottines de Runan, les 
demi-bottines, et les bottines d’Edesse legeres et fourr6es de 
feutre. 

Elles inscrivent ou brodent sur leurs chaussures, le plus sou¬ 
vent en or, des vers. Wassa’ nous cite les vers ecrits sur celles de 
l’esclave d’al-Mariqi, de Mutayyim la chanteuse, ou de Mulk 
esclave d’Ibn ‘Asim. II cite avec predilection les vers ecrits sur 

(1) Idem , 168 (v. aussi p. 170). 

(2) Idem , p. 142. Pour d6gager la port6e documentaire du Kitab al-Muwas§a 
sur la vie sociale ou litteraire, le choix d’al-'Abbas Ibn al-Ahnaf est excellent. 
Les informations y sont nombreuses. Sa c616brit6 de po6te raffing et courtois dans 
le Tout-Bagdad est mise en Evidence ( Muwas§a , 167, 175, 180, 187, 192). Sa vie 
sentimentale et sa passion pour Fawz, qui fut une qayna et non la Princesse ‘Ulayya 
fille d’al-Mahdl, ainsi que le soutient avec un romantisme touchant M lle 'Atika 
^Juzragi, ' Abbas Ibn al-Ahnaf (th&se Paris 1955), passion attests par ailleurs 
par un Roman d'al-‘Abbas et de Fawz (v. Fihrist 308, et notre Litterature d'imagina¬ 
tion en arabe du II e IVIII e au VIXI e siecle , dans Arabica IV (1957), 176), maints 
billets doux (154, 155, 158, 159), le tout avec une fresque sociale dont les details 
sont parfois relev6s avec minutie (pp. 133, 136, 137, 143). Enfin on trouverait des 
«instantan6s » ou m§me des jeux spirituels de salon (p. 161). 

(3) K. Muwassd ’, 127. 
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les chaussures de resclave-concubine de ‘All Ibn Yazdad (secre¬ 
taire particulier d’Ishaq Ibn Ibrahim). Sur Tune : « J’ai un coeur 
que les soucis ont lasse ; que l’absence de fairne a use » et sur 
l’autre : « Mais ma passion, chaque jour, augmente » ( 1 ). 

Parfums et Cremes. — Les raffinees emploient plus de variet6s 
de parfums que les raffines. Elies usent de differentes pommades 
odoriferantes du santal, de l’essence de lin ou d’oeillet, du parfum 
sahiriyya. Leurs pommades sont a base de safran, d’aromate 
buplerum , de camphre, d’essence de camphre, d’un compose 
d’aloes, de myrrhe et de rhubarbe dite mutallata , de la Bar - 
makiyya extra dite sultaniyya. 

Elies usent de cremes, comme la creme de violette, la creme 
de lys, la creme de belen, mais evitent expressement d’user de 
sue acide (tursnam). ( 2 ). 

Bijoux et Parures — Les raffinees sont peut-etre ferues 
de bijoux et parures plus que de tout autres choses. Elies 
emploient, comme parures et bijoux, les colliers en giroglees 
bien rouge ; ou en camphre, en ambre, ou en perles intercalees ; 
des colliers tisses en fils d’or tresses ; et parfois des chaines en 
soie grege. 

Leurs tuniques, quand elles sont composees de deux pieces, 
sont cousues aux jointures avec des pierres brillantes, du jais 
noir, du diamant, des pierreries rouges, du verre poli, des perles 
de tres grande valeur, de l’ambre jaune, et differentes pierres 
precieuses, rubis ou diamants. 

Les raffines incrustent leurs bandeaux de pierres precieuses 
et elles choisissent des bagues-doubles, des pointes serties de 
chatons en rubis, de diamants, topaze bleu-ciel et de rubis 
jaunes ( 3 ). 

Les raffinees poussent loin le raffinement, et atteignent parfois 
au « gongorisme ». C’est ainsi qu’elles inscrivent autour de leur 


(1) Idem , 181. 

(2) Idem , 127. 

(3) Ibid. Elles font incruster sur les ch&tons des bagues des formules lapidaires 
(pp. 162-65), ces memes formules qui vont servir de tetes de chapitres a Ibn Dawud 
le Zahirite dans son Kitab al-Zahra (v. Massignon Passion , 177 suiv., la traduction 
est assez libre, nous l’avons reprise avec plus de rigueur — sans lui enlever sa po6sie 
— dans notre traduction du Kitab al-Muwassa encore in6dite.) 
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cou, sur la plante de leurs pieds, sur leurs paumes et sur leurs 
joues, des vers charges d’une tendre poesie, avec du henne et 
surtout de la galiya. 

Objets de toilette communs aux Raffines et aux Raffinees . — 
Neanmoins, les Raffines (Hommes et Femmes) usent de choses 
communes aux deux sexes. C’est ainsi que les objets de toilette, 
sont, le plus souvent communs. 

Nous trouvons la differentes sortes de cure-dents, notamment 
en bois de prunus mahaleb , et en d’autres bois ( 1 ). 

Hommes et femmes mettent quelque originalite a posseder 
de riches protege-cure-dents, poses sur des etageres de luxe. 

Tabous el Interdits . — Ils sont tous animes des memes 
prejuges, que j’appellerais «les tabous des raffines ». 

Ils refusent de s’habiller «comme les autres », pourrait-on 
dire ( 2 ), d’user de certaines couleurs : la couleur jaune par 
exemple, que les femmes considerent comme propre aux 
courtisanes ou aux concubines, ou aux femmes du peuple 
( l amma). Ils refusent, les uns et les autres, de porter un vetement 
lave en meme temps qu’un vetement neuf, ou un vetement en 
soie avec un autre en lin. Les femmes ne portent ni la couleur 
noire, consideree comme celle des femmes en deuil et des 
pleureuses, ni la couleur blanche, qui est celle des femmes 
abandonnees ( 3 ). Les raffines, eux, tiennent pour une faute contre 
le gout de porter des bottines rouges, ou des bottines teintes 
en noir dites darrasiyya ( 4 ). 

Poussant le luxe loin, les raffines refusent les bijoux en 
simple metal, comme le fer ou meme l’argent ( 5 ). De meme, 
ni les uns ni les autres n’usent pour se parfumer de la galiya , 
consideree comme parfum des courtisanes et des enfants. 
Ils n’usent de la Barmakiyya que si elle est de tres bonne qualite, 
et non sans reticence, car on la juge parfum des gens « moyens », 
peu aises. Et s’il leur arrive d’user de la galiya ou de quelque 


(1) K. Muwassd , 141-2. 

(2) Idem , 125-6 et 127-8. 

(3) Idem , 126-7. 

(4) Idem 127-8. 

(5) Idem 126-8. 
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parfum de femme, les raffines ne le placent qu’a la racine des 
cheveux afin qu’on sente la bonne odeur sans deceler la nature 
exacte du parfum ( 1 ). 

Si la toilette, et surtout le soin de se curer les dents, 6taient 
devenus loi contraignante chez les Raffines, ils en fixerent 
aussi les modalit6s, je dirais meme les rites, que Wassa’ nous 
a conserves ( 2 ). 

La langue des Raffines . — Le langage des raffines, lui aussi, 
est soumis (comme celui des Precieuses du xvn e siecle frangais) 
aux rigueurs d’un purisme qui ne manque ni de vigueur ni d’une 
signification symbolique). Quelques exemples : Les raffines 
hommes ou femmes), ne se disent jamais : « Leve la jambe » 
ou « Assieds-toi dessus » ou « Faites » ou « J’ai fait... » etc ( 3 ). 

Certains noms de fruits tels que cedrat (ulrug), coing 
(safar ga), menthe (nammam)... etc., sont bannis de leur 
vocabulaire. La raison ? II y a la toute une symbolique qui veut 
exprimer leur ame raffin6e : le mot coing (safar gal), par 
exemple, est compost de safar (voyage, depart) et de gal 
(prononce ga : est arrive) ; le tout est quelque chose qui porterait 
malheur aux amants. Certains bijoux, certains fruits et certaines 
fleurs sont mis a l’index. II est expressement interdit de les 
envoyer en cadeau a un raffine ou a une raffinee ( 4 ). 

II faut d’ailleurs dire que les raffines sont en disaccord sur 
certains objets. II en est ainsi pour le don d’une bague ou d’une 
ceinture ( 5 ) : ils se divisent sur la signification d’un tel don. 

Ils renoncent a citer les fruits dont les noms evoquent quelque 
symbolique sexuelle inconvenante. Exemple : le sahlug , 
compose de Sah et de lug qui rappelle wulug (penetration) ( 6 )... 

De meme pour les fleurs dont le nom evoque quelque malheur 
ou dont la couleur est trop crue. 


(1) Idem, 126. 

(2) Idem , 124 et suiv. 

(3) Idem , 131 (Wagsa’ donne d’autres «expressions interdites »). 

(4) Idem, 130-1. 

(5) Idem, 128. 

(6) Idem , 130-2. Gf. Marcel Cohen, Pour une sociologie du langage , Paris, 2 e ed. 
1956, pages 175 suiv. et p. 199, n. 11, bonne bibliographie. 
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La cuisine , les boissons . 

C’est dans la gastronomie, en tout temps et dans tout pays, 
que la classe la plus raffin6e d’une nation s’exprime. II nous faut 
done nous arreter un moment sur la pratique culinaire d’un c6te, 
et de l’autre sur l’ideal gastronomique des Zurafa . Tout d’abord 
les raffines sont tous soumis a un code rigoureux quant a la 
maniere dont il faut manger. La gloutonnerie est bannie : 
les bouchees doivent etre petites. La gourmandise est mauvais 
signe, nous verrons ce qu’elle implique moralement. Toutes 
les viandes consid^rees de second ordre sont bannies ; de meme 
les tripes, le gras, les reins, le poumon, la rate ; de meme encore 
la viande salee (qadid), dont le peuple, nous le savons, faisait 
grand usage ( 2 ). 

Certains legumes sont aussi interdits. Citons le cresson, 
les radis, le poireau, l’oignon, et bien d’autres. 

Les vins les meilleurs, voila ce que boivent les zurafa . Ils ne 
boivent que du vin pur, et notamment le « vin cuit au soleil » 
(musammis), le vin zabibi «tire des raisins secs », le « vin-au- 
miel » (mu'assal), le vin «jus cuit au four » (matbuh) le vin dit 
lila ou mu'addal , mais jamais de vin epais ni trouble, ni (par 
sentiment de superiority sociale) de vin de palmier, car e’est 
le vin des basses classes et des gens de modeste condition, des 
suqa , de la valetaille (atba 1 ). 

Les « entries » qui accompagnent la boisson, grossieres comme 
sont les feves, les glands de chene, les dattes grillees etc., sont 
bannies de la table des raffines. Ils preferent les noisettes 
saiees, les pistaches ecosses, du sel fossile, du bois dTnde, 
des coings et des pommes de Damas. Les coupes a boire sont 
to uj ours de grande valeur et tres sou vent ornees de dessins et 
de poesies ( 2 ). 


(1) Idem , 129 et 132. Cf. Mez, Abulkasim, 6, 10-13, 20, 40-43, 99-102. Cf. : 
Maurizio (A.), Histoire de Valimentation vegetate depuis la prehistoire jusqu'a nos 
jours , trad. fran$. Paris 1932 (bonne introduction k une «sociologie de l’alimenta- 
tion»), et r6cemment, M. Canard, Le riz dans le Proche-Orient dans les premiers 
sUcles de VIslam, Arabica , 1959, fasc. 2. 

(2) Idem , 186, 188. Inscriptions sur les verres, les coupes, les gobelets et les 
coupes dites « rati», et Mez, Abulkasim, 46, 104, 109. 
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Videal moral des Baffines. 

II faudrait peut-etre concretiser certaines «attitudes)) ( x ) 
dans la soci6te islamique. Nous avons vu que bien des choses 
d6notent, dans la rue, et a l’interieur des demeures seigneuriales, 
les raffin6s. Ils ont une tenue a laquelle, imperieusement, ils 
se soumettent, quand ils franchissent le seuil de leur demeure 
pour passer dans la vie publique. Dans la rue, ils frequentent 
peu les gens de metiers, et jamais on ne verrait un raffine dans 
l’echoppe d’un vendeur de harisa ou d’un vendeur de tetes 
de mouton ou de sauce. 

C’est plus particulierement au bain que le raffine se reconnait. 
La page que Wassa’ nous livre sur le raffine au bain est si vivante 
qu’elle merite de devenir une page d’anthologie ( 2 ). La, nous 
le voyons pleinement s’opposer aux safalat al-a'wamm et prendre 
place dans cette hassa a laquelle il se sent, d’instinct, appartenir. 

Sa tenue dans la rue le met en relief, mais c’est sa morale 


(1) V. J. Berque, Vers une etude du comportement en Afrique du Nord , dans 
Revue Africaine, 1956. 

(2) « Le Raffing ne prend pas le reste de sa chevelure apr6s la coupe, chez le 
coiffeur. II ne rentre jamais k l’6tuve sans peignoir (izar). Gar les RaffinSs disent 
» «Bassesse que de se regarder dans le miroir d’un coiffeur (au bain) » ou « Des 
» choses qui r6v61ent le manque de Prudhommie d’une personne : c’est qu’elle se 
» regarde dans le miroir du Coiffeur (au bain) ». 

» Le Raffing est tenu de p6n6trer au bain (hammam) sans compagne, qu’il ne 
» porte point les yeux sur les parties cach6es (saw'a) des autres ni qu’il ne fixe lon- 
» guement autrui. 

» II ne doit pas suspendre des vStements & un pieu (watad), ni laisser ses jambes 
»ballantes, dans le bassin de l’6tuve, car seuls agissent ainsi les voyous. 

» II ne doit pas non plus se frotter avec un torchon (hirqa), car c’est 1& un objet 
» dont usent les pauvres d’esprit (suhafa), ni se rouler sur les dalles (chaudes), 
» comme font les voyous (safalat al-‘awamm). Au contraire, le Raffing doit p6n6trer 
» au bain ceint de son « peignoir », s’asseoir a l’Gcart, non point les jambes 6cart6es, 
» comme s’il allait s’61ancer. Agir ainsi, c’est entacher sa personne d’infantilisme. 
» II ne doit pas s’appuyer sur son coude (couch6 sur les dalles), au contraire il 
» devra s’asseoir les jambes crois6es (« a la scribe »). 

» Une fois que la sueur coule de son corps et ruisselle sur sa poitrine (ni trop, 
» ni trop peu), il doit se s6cher avec une serviette (mandll), puis demander, pour 
» se laver, un «champoing» (gasul) et de I’alcali (usnan) en poudre. 

» Si le Raffing est un Prudhomme, et au surplus riche (descendant d’une haute 
» famille), ou jouissant de hautes charges d’fitat (c’est-a-dire) un personnage dont 
»le moindre geste est relev6, (la moindre parole retenue), qu’il commence par 
» 6viter de prononcer la moindre parole d6s qu’il entre au bain. 

» Qu’il boive trois gorges d’eau chaude, puis qu’il aille s’asseoir sur un tapis 



UN GROUPE SOCIAL : (( LES RAFFINES )) 


63 


sociale qui lui imprime une marque sp6ciale. Elle s’6difie sur 
deux autres piliers, qui sont Vadab et la muruwwa. 

L'Adab. 

Wassa’ consacre a l’« honnestete » (adab) plusieurs chapitres 
bien nourris et d’une importance capitale pour revolution et 
le contenu meme du mot adab , que Nallino n’a pu 6puiser ( 1 ). 
On notera que le mot adab, que nous traduisons par 
«honnestete », se trouve une centaine de fois dans le Kitab 
al-Muwassa, sous ses differentes formes grammaticales. II se 
trouve le plus frequemment dans un contexte ou le terme est 
integre dans une notion d’ensemble, subordonne a, parfois 
subordonnant, deux autres termes : prudhommie (muruwwa) 
et raffinement (zarf). 

La tonalite religieuse de Vadab n’est pas tres claire. C’est 
plutot une culture profane. Le mot reste d’une traduction des 
plus malaisees, et une notion des plus complexes. 

Nous pouvons dire que Vhonneslele implique une certaine 
dose de raison, une certaine morale (parfois austere), qui nous 
laisse deviner les tendances zahirites d’une majorite de raffin6s. 
De l’esprit certes. Mais ce n’est pas non plus d’un cceur sec. Non, 
l’honnete homme se presente a nous la cervelle troublee par 
l’amour qui affine sa sensibilite, sa d61icatesse native, et finit 
par faire de lui un heros, a la maniere des heros courtois, ceux 
de l’amour l udri , qui jouent d’ailleurs dans son imagination 
un grand role, puisqu’il tend, de nature, a ressembler a l’ideal 
qu’il se fait d’eux. 

En plus, il sait se taire et ne parler qu’a bon escient. II a aussi 
le desir d’apprendre. II choisit meticuleusement ses amis. 
II prefere les savants pauvres aux riches sans culture. Sa culture 


» en cuir, jusqu’& ce que coule sa sueur et qu’il ramasse (de sur son corps, la pous- 
» sifcre) qu’il pesera ensuite. 

» D’ailleurs, agir ainsi, ne convient qu’aux « personnages » riches ou de haute 
b noblesse, ou k un philosophe 6pris de bonnes manures (adab). 

»Quant au commun des gens qui professe le Raffinement agir ainsi, c’est §tre 
» d’une conduite vraiment infantile. (MuwasSa ’, 147-8) ». 

(1) V. Nallino, La Litterature arabe des origines d Vepoque de la dynastie umayyade , 
tr. fr. Ch. Pellat, Paris 1950, p. 7 suiv. 
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se rapproche de celle des ahbari- s. Son esprit fourmille d’anec- 
dotes et de poemes, surtout sur les poetes l udri- s. « Etre » social, 
Vadab lui impose d’etre un amant parfait ou du moins 
convenable. Homme de societe, il est aussi romanesque. Nous 
verrons, en parlant de sa prudhommie , qu’il est «chaste». 
(Wassa’ consacre tout un chapitre a « Ceux qui furent chastes 
en amour » (p. 66 suiv.). 

La Muruwwa. 

Neanmoins la prudhommie (muruwwa) s’affirme la quality 
essentielle couronnant la vertu chez le raffine ( 1 ). Elle est 
un faisceau de qualites physiques, mais aussi et surtout morales, 
qui se presentent a nous comme les veritables «valeurs » de 
la societe islamique : celles dont est doue 1 'Homo. Wassa’ 
consacre un chapitre capital a ce concept, chapitre qui vaut 
pour l’histoire non seulement de la pensee, mais plus encore de 
la civilisation islamique en general. 

Wassa’ hierarchise, puisqu’il formule comme suit 
«L’honnestete (adab) doit s’accompagner de prudhommie 
(muruwwa), tandis que cette derniere ne doit pas forcement 
s’accompagner d 'honnestete » ( 2 ). 

A la suite de certains «dits» places dans la bouche du 
Prophete Mahomet, elle apparait comme la Vertu dominante. 
Et Ton se demande meme si nous n’avons pas la un ideal ne 
de quelque influence stoi’cienne ( 3 ) diffuse des l’antiquite dans 
le Proche-Orient. 

Les propos que les celebrites de l’lslam auraient tenus sur 
la prudhommie finissent par nous la montrer comme une ethique 
6clectique qui, bien qu’elle arrive a se ramasser en formules 
lapidaires, reste assez large et assez vague. 

Elle doit etre, a notre sens, saisie dans les « attitudes » de la 


(1) Nous rendons ce mot par le terme le plus conforme & l’esprit du mot ZARF 
(Raffinement) ; de mSme ADAB par HonnestetS et MURUWWA par Prudhommie. 

(2) v. Bishr Faris, art. Muruwwa E.I ., Suppl et UHonneur chez les Arahes 
avant VIslam, Paris. 

(3) V. Thillet, Sagesse grecque, dans Mardis de Dar es-Salam, 1957. La o th6se » 
de Louis Massignon sur une influence o directe» de 1’ficole de Pergame done semble 
peu plausible. 
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personne, concr6tis6e. C’est dans la vie, a travers r« experience 
sociale» qu’elle doit etre recherch£e. Elle est entierement 
soumise a la « chastete » ('iffa) qui ne doit pas etre limit£e au 
domaine amoureux, mais bien s’6tendre a toutes les relations 
sociales. Certes, on doit traduire l iffa par «chastete», mais 
« grandeur d’ame » rendrait mieux, puisque — on Pa note sans 
Pexpliquer — elle pourrait s’accompagner de mariage ( 1 ). 
Et si Ton nous demandait de resumer, nous ne trouverions pas 
mieux que de reprendre une formulation trouvee sous la plume 
de Wassa’ (attribuee a Salm Ibn Qutayba, de la generation 
d’Ibn al-Muqaffa‘) : «L’Homme n’atteint a la parfaite 
prudhommie que lorsqu’il supporte la conversation des 
vieillards 6dent£s... » ; ou encore : «Elle reside dans quatre 
qualites essentielles : s’6carter de toute personne « douteuse » ; 
ne commettre aucune mauvaise action ; faire bon usage de sa 
fortune personnelle, car qui la dilapide n’est point prudhomme; 
satisfaire les besoins des siens, afin qu’ils ne recourent pas a 
autrui ; enfin, faire attention a sa nourriture et a sa boisson » ( 2 ). 

Le Raffinement en Province. 

Une fois Bagdad d6chue de son grand rdle de capitale politique, 
le raffinement s’£panouira a son tour dans les grandes cours 
des nouveaux Etats nes du demembrement de PEmpire 
‘abbaside. On trouve ce mot de raffinement soulign6 dans 
certaines Seances de HamadanI, et dans des biographies de 
poetes ayant v6cu ou sejourn6 a la cour de Siraz, ou les infiltra¬ 
tions persanes s’accentuent, et a celle d’Alep, oh le bedouisme 
prime. 

En Andalousie. 

Neanmoins, c’est tr6s loin de Bagdad, en terre andalouse, 
que nous trouvons les meilleurs exemples de raffinement, surtout 
dans les Royaumes de Taifas. Deja, d'ailleurs, sous les 
‘Amirides, le Vizir Ibn Abl ‘Amir est qualifie de «raffing » ; 
mais c’est peut-etre la un eloge denue de realite. Ne nous disait-on 

(1) V. J. Vadet, Sukayna , art, cit6. 

(2) K. Muwassa , 31 suiv. 


5 
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pas cependant que Cordoue etait celebre pour le raffinement 
que mettaient ses habitants dans leur tenue ( Analedes , I, 301) ? 
‘Ubada Ibn Ma’ al-Sama’, dans un distique, compare la giroflee 
« cachant son parfum, a un faqih , fort habile en nuances dans 
ses attitudes, qui, la journee, fait montre de piete, mais que 
Ton trouve, des que le soir descend sur la ville, en compagnie 
des raffines» (Abu-l-Walid al-Himyan, al-BadV fi Wasf al- 
RabV, p. Ill) (*). 

Le Calife al-Mahdl d’Andalousie ecrivant une missive a 
Maryam bint Ya‘qub al-Ansari, nee a Silves (Salab), lui dit que 
« son raffinement est exemplaire en ce siecle » ( Analedes , 11,632). 
N’allons pas croire que ce raffinement etait chose rare. La civili¬ 
sation andalouse le favorisait. Ne nous dit-on pas — c’est un 
raffine qui parle — que grand nombre de raffines trouverent 
la mort a la bataille de Qantls, entre autres Zarbut al-Tamburl, 
et Qanbut al-Mulhl, tres c^lebres dans la Cordoue umayyade 
(. Dahira , 1,1,31) ? 

Mais c’est a la cour de Seville que le raffinement a fleuri, 
avec un roi comme al-Mu‘tamid Ibn ‘Abbad. Bon nombre de 
poetes etaient des raffines, et meme des precieux. Et les femmes 
ne le cedaient en rien aux hommes. Al-‘Abbadiyya, esclave 
d’al-Mu‘ta-dib Ibn ‘Abbad, pere d’al-Mu‘tamid, transplantera 
a la cour de Mugahid le ‘Amiride de Denia, une fois que le prince 
de Seville l’eut oflerte au prince de Denia, les bonnes manieres 
et le « raffinement» ( Analedes , 11,626). 

Les amis d’al-Mu‘tamid Ibn ‘Abbad et du poete Ibn ‘Ammar 
sont eux aussi enclins au raffinement ( Analedes , 11,173). 

Ce raffinement andalou ne s’eteindra pas pour autant avec 
la chute successive des Reyes de Ta'ifas ; mais il essaimera, 
avec la periode almohade, chez les Banu Sa‘id, parmi lesquels 
nous distinguerons Abu Ga‘far qui, autant par son education 
soignee que par son comportement tout d’elegance et de 
preciosite, cherchera a recreer les cenacles d’elegance et de 


(1) « L’angle sud-est de Munyat-Nasr s’appelle ar-Rakln. Get endroit qui est 
situ6 au bord du fleuve est couvert d’oliviers. L’espace compris entre le Guadal¬ 
quivir et ar-Rakin est le rendez-vous des buveurs et le but de promenade des 
Raffines (zurafa') ; on en voit toujours quelques-uns... » (Bawd al-Mi‘tar, n° 180). 
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raffinement qu’avait connus la brillante 6poque des Rois de 
Taifas disparus ( Analedes , 11,548-9). 

Le milieu syro-egypiien el le Raffinement: Damas. 

Damas a 6te certainement touche, du temps meme oil le 
raffinement donnait le ton a Bagdad, par les bonnes manures 
des zurafa\ Le depouillement de la Chronique de Damas 
d’Ibn ‘Asakir nous donnerait certainement des Elements 
pr^cieux. 

En attendant, nous pouvons faire fond sur les donn^es 
procurees par Abu 1-Farag Ibn al-Gawzi (m. en 597/ ) dans 

son Kitab Ahbar al-Ziraf wa-l-Mutamdginin (Damas, 1347). 

Nous voyons que le milieu hanbalite, qui jadis incarnait 
a Bagdad la reprobation des fuqaha 9 a 1’egard du raffinement, 
se laisse a son tour, dans une ville comme Bagdad, envahir 
par cet ideal social que fut le raffinement. Nous relevons, parmi 
les rapporteurs ou les heros d’anecdotes courtoises et raffin^es, 
des hanbalites (de « cour », pourrait-on dire). Nous relevons le 
nom d’Abu Muhammad al-Tamimi, et celui de ‘Abd Allah Ibn 
Muhammad al-Tamiml. Le premier, dont nous chercherons, 
dans une 6tude g6nerale que nous preparons sur ce groupement, 
a montrer les attaches mondaines, est un hanbalite tres raffine 
mort en 488 1095 ( x ). II etait ne a l’aurore du v e siecle. II savait 
allier, a Tart de la predication ou il passait pour un grand 
maitre, celui de l’elegance. II excellait dans Tart des anecdotes 
piquantes, pleines d’humour et de pointes malicieuses. A son 
enseignement, il ajoutait parfois des missions diplomatiques 
(aupres de Malik Sah a Ispahan). Et a ses affinites mystiques 
(c’est ce qui dicte le choix qu’a fait de lui Ibn al-Gawzi), il 
ajoute une tendance qui semble avoir domine chez les raffines : 
le legitimisme califien. 

On ajouterait a cela des «types» plus anciens, dont le 
raffinement est plus ou moins authentique, mais que n^anmoins 


(1) V. Ibn Ragab, Kitab ad-Dayl c ala Tabaqat al-Hanabila, ed. H. Laoust et 
Sami Dahan, Damas 1952, page 98... «il 6tait beau, raffing, d61icat». 

V. aussi p. 22 : le Sarif Abu Ga'far, p. 43, Abu All al-Banna, p. 71, al-Ansarl 
al-Harawl, p. 123, Sarrag, et surtout p. 144 Abu-l-^attab al-Kalwadani, qui tous 
etaient raffines. 
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le milieu damascain tenait pour les h6ros de cet id6al raffing : 
Surayh, al-Sa‘bI, al-A'mas « Prince des Traditionnistes », As‘ab 
(client de Fatima bint al-Husayn). Ce sont des h6ros chez qui 
la tonality religieuse est certaine, et s’allie a une certaine Emotion 
raffinGe. L’accent n6anmoins n’est plus mis sur T616gance vesti- 
mentaire, le raffinement gastronomique, l’usage d’une langue 
pr6cieuse, mais plut6t sur un stoicisme oh la « Commanderie 
du bien et Tinterdiction du mal » joue un r61e capital. On voit 
la un hanbalite bagdadien, Bannan le Portefaix (al-Hammal) 
commander le bien a... un efT6min6 ! (Test aussi Tart des 
r6parties, de la plaisanterie sans cynisme, de la malice sans 
m6chancet6, de la rouerie meme, qui n’est pas sans nous rappeler 
{jahiz. Ce qu’on pourrait trouver, derriere ces anecdotes, c’est 
souvent un fond dogmatique farouche, d’un sunnisme irr6- 
dentiste, sur lequel il faudrait insister. Le Traditionniste 
Humayd, attaque (en plaisantant) Bisr al-Marisl, th6ologien 
officiel sous Ma’mun. Une autre scene se passe dans le March6 
des Libraires et tourne autour du Coran sacre, sur lequel la 
plaisanterie n’est pas permise. Enfin l’animosite entre le 
mu’tazilisme et le hanbalisme perce sous une anecdote rapport6e 
par ‘Utman Ibn Sa‘Id al-Razi, sur la mort de Bisr al-Marisl, 
oh Ton voit, sous une predication plaisante les theses hanbalites 
relatives a l’Au-dela et a la mort venir prendre le contre-pied 
des theses as c arltes. 

Y a-t-il la des attitudes ideologiques d’un secteur raffing 
de Damas ? Ou bien la recherche, coute que coute, d’une 
tradition raffinee et courtoise dans le pass6, tradition qui visible- 
ment a toujours manque (et manque encore) au hanbalisme ? 

Le Caire : des Ayyubides au XX e si&cle. 

II serait injuste de ne pas parler du tout de raffinement 
a propos de l’figypte. Je sais, s’agissant d’une population 
paysanne, il est ose d’evoquer ce mot qui d’embl6e rappelle 
l’aristocratie — tout au moins morale — a propos d’une terre 
envahie par l’Afrique qui, parfois, a failli lui faire perdre son 
caractere mediterraneen. 

N6anmoins, la vallee du Nil est un cadre bien choisi pour 
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une vie d’oisivete et de raffinement. L’lle de la Djezireh — ( 1 ), 
montre assez avec son Club que la Revolution petite bourgeoise 
de 1952, n’a pu eteindre le gout de la recherche vestimentaire, 
culinaire, de la langue et surtout de la recherche elegante, qui, 
depuis dix siecles, a ete Papanage de cercles restreints et qui 
atteint, en ce jour, la caste des officiers superieurs de la R. A. U. 

Deja avec les Ayyubides, nous trouvons le mot de « raffine » 
et de « raffinement» dans les biographies ou la poesie des poetes 
de cour ( 2 3 ) : a propos d’Ibn Sana’ al-Mulk (m. 619/1222) ( 8 ), 
d’Ibn Matruh (m. 649/1251) et surtout d’al-Baha’ Zuhayr (m. 659/ 
1258), — eleve du SafFite Ibn Daqiq al-‘Id, de tendance‘udrite, 
raffine, et qui declare hautement : « Je suis epris de Beaute, 
d’filegance, de Raffinement, et j’adore les Bonnes Manures 
(makarim al-ahlaq) ( 4 5 ). 

Avec les Mamelouks, le centre de PIslam se deplace definitive- 
ment vers le Caire. Deux groupes vont etre un foyer de raffine¬ 
ment. Avant tout, les milieux de faqih-s surtout safTites, juges 
depuis longtemps «les notables des Gens de la Sunna» ( 6 ), 
des secretaires de Chancellerie (kuttab) et des poetes. Le 
second milieu est celui de la caste militaire Mamelouk a propos 
de laquelle il nous arrive de denicher le mot, et de cerner, chez 
quelques-uns de ses membres un comportement de raffin6s, 
tel chez ce Cram Bek al-Asrafl, appelie «le Raffine » ( 6 ). 

Les multiples donnees conservees par Fadl Allah al-‘Umari 
restituent une ambiance qui ne fut pas tout entiere vou6e au 
culte de Mars. 

II faut se hater d’ajouter que c’est en grande partie grace 
a des elements etrangers, d’abord Irakiens, ensuite Syriens, 
enfin Andalous et Magrebins, que le Raffinement egyptien a pu 
se maintenir, au Caire mais aussi a Alexandrie, patrie d’un 
important noyau d’emigres andalous et nord-africains. 


(1) Aujourd’hui, le «Club de la Djezireh », a pris la place des anciennes villas 
de plaisance des Mamelouks (cf. Berque, Les Arabes , Paris 1959, p. 86). 

(2) V. RikabI, La potsie profane sous les Ayyubides , 1949, p. 47. 

(3) Idem. 

(4) Idem, et po&me n° 66, v. 10. 

(5) Subki, TTabaqat , Caire l er 6d. s. d. II, 260. 

(6) Ibn Iyas, Badai az-Zuhur... (857 & 872), Caire 1951. (Index s. v.). 
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Sous les Ottomans, une nette regression apparait. La deca¬ 
dence — economique et sociale — bat son plein. L’attestation 
d’un comportement ou de groupes de raffines devient plus rare. 

(Test avec les lueurs de Taube de la Renaissance (Nahia) 
que nous trouvons, de nouveau, des Raffines. 

Citons parmi les amis de ‘Abd ar-Rahman al-Gabartl ( 1 ), 
a la fin du xvm e siecle et a l’aurore du xix e , comme raffines, 
dans le milieu des poetes mais aussi des « chanteurs et joueurs 
d’instruments (dlaiiyya) du Caire, des personnages comme al- 
Idkawi, ou ce Sarlf as-Sayyid Ga‘far al-Husaynl, auteur de 
poesies plaisantes, et surtout ce ‘Amir al-Anbutl, tout d’eiegance 
malgre son age avance : vetements luxueux et yeux cernes 
de kohl. Ajoutons le Sayh Sabana ; tout un monde de bons 
vivants et de raffines, et dont la tradition a touche, il y a peu 
de temps encore, un Ahmad Amin, qui, dans Ma Vie, nous a 
rapporte divers temoignages ( 2 ) sur le raffinement dans le 
Caire du debut du xx e siecle. 

Ce que cela est devenu? 

Apres ce long periple a travers les societes raffinees et cour- 
toises de l’lslam arabe ( 3 ), nous arrivons enfin a voir que le 
raffinement est, non point une panac6e facile a acquerir, mais 
un faisceau de conditions qui font l’honnete homme. 

Tout est mis en jeu : la culture de resprit, mais aussi une 
«education sentimentale ». Je verrais meme dans les «lois de 
la chastete », dans les principes qui pronent la grandeur d’ame 
et le refus du plaisir^ une sorte d’education sexuelle, avant 
la lettre. 

Et c’est aussi un comportement social. Et un certain moment 
des societes islamiques, quand la richesse vient leur offrir 
la possibilite d’une formulation de leur etre. En tout cas, nous 
possedons en ces raffines, dont la trace n’est pas eteinte, actuelle- 
ment, soit en Tunisie, soit en Syrie, soit meme au Soudan 


(1) V. al-Gabartl, ‘Aga'ib al-atar , les difT6rents chapitres consacr^s k ces per¬ 
sonnages. 

(2) A. Amin, ilagaii , p. 59, 132. 

(3) Sur 1’Islam iranien voir les remarques de Henri Mass6, Le savoir-vivre selon 
les traditions chVites , dans Melanges Asiatiques , 1940-41, pp. 59-81. 
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oriental, une Cortezia , bel et bien islamique, et qui, a Bagdad, 
a prefigure celle de l’Europe pr6-Renaissante et Renaissante. 
Elle est, pour l’Islam, surtout bagdadienne, mais les autres 
capitales, Damas, Alep, Le Caire (sous les Ayyubides), elles 
aussi, ont poss6d6 leurs cercles de raffin6s. Ce n’est pas la une 
autocratie, mais une oligarchic, ouverte certes aux «ames 
bien nees », mais qui suppose, indiscutablement, a Timmense 
masse qu’est la * Amma , qu’elle meprise, mais qu’elle craint dans 
les p6riodes de troubles et d’6meutes populaires( 1 ). 

Par ce jeu dialectique deposition, nous rejoignons l’6quilibre 
de la society islamique. Nous percevons ainsi la structuration 
de cette society arabo-musulmane, dont l’6tude m6rite toute 
l’attention de l’historien «social ». 


Mhammed Ferid Ghazi 
(Tunis-Paris) 

(1) Un essai de repartition g6ographique des classes sociales peut Gtre d6s 
maintenant tente. La majeure partie de la *.Amma habitait du «c6te » du Karfy. 
Diverses citations poetiques et des passages dans les ouvrages d'Adab l’attestent. 
Ces quartiers changeaient d’ideologic religieuse, selon la coloration des classes 
dirigeantes. Par exemple, celle du Karh 6tait £I‘ite au debut du v® siecle. Les Quartiers 
de Babal-Maratib ou d’al-Muqtadiyyah etaient hanbalites. Des troubles «id6olo- 
giques»dechiraient parfois la ville, et exprimaient, sous une superstructure religieuse, 
les conflits et les antagonismes sociaux. Nous possedons le «Journal» d'Ibn al- 
Banna, (mort en 396/1005), que notre ami Georges Maqdisi a publie, Auto¬ 
graph Diary of an eleventh Century Historian of Bagdad , dans BSOAS 1956 et 1957, 
pp. 21-24 et 289 suiv. v. aussi Nouveaux details sur VAffaire d'Ibn *Aqll , dans 
Melanges Louis Massignon , t. Ill (Damas, 1957), pp. 91 suiv. (notamment pp. 108 
et 109, ou se presente & nous un «sentiment de classe »). On pourrait comparer ces 
quartiers ferm6s le soir, gardes par des vigiles, avec les quartiers des bourgs 6gyp- 
tiens (v. Berque, Histoire sociale d'un village egyplien , Paris 1957), et les quartiers 
riches de la Sarqiyya avec nos quartiers r6sidentiels modernes. Deux conceptions 
du monde, deux esthetiques, et d’oii naissait un antagonisme social que nous 
percevons, s’affrontaient, se couvrant l’une et l’autre de superstructure reli¬ 
gieuse, en l’occurence hanbalisme d’un cot6, et saffisme-hanafisme de l’autre. 
Un magniflque exemple, celui du faqlh et thSologien hanbalite Ibn Taimiya. 
A son propos M. Henri Laoust reconnait que la « difference de credo [entre hanba¬ 
lisme et SafPisme-hanafisme] recouvre une difference de classes. Le Hanbalisme 
tout pres des humbles par la simplicite de son dogme... est peut-Stre trop eioigne 
d’une th6ologie plus raffinee et d’un recrutement plus aristocratique », Essai sur 
les doctrines sociales et politiques..., p. 128. Ce qui l’a condamne a n’etre au fond 
qu’une ideologie r6actionnaire et reellement xenophobe et qui vient catalyser, de 
temps a autre, les revendications materielles du Lumpenproletariat des grandes 
villes de l’Orient arabe, sans pour autant les satisfaire. 



THE EVOLUTION OF ARCHITECTURAL 
FORM IN TURKISH MOSQUES (1300-1700) 


I. — Origins 

At the end of the 13th century, when the Seljuk State in 
Anatolia declined and fell, there arose, within the Turkish 
regions of Anatolia, the petty Turkish or Turkmen principalities 
which the ancient sources style Tavaif-i Muluk ( 1 ). Some mere 
dwarfs, others slightly bigger, their number exceeded twenty. 
These principalities survived here and there from the end of 
the 13th century till the beginning of the 16th, when with the 
collapse of the Diilkadir-Ogullari (1339-1521) and the Ramazan- 
Ogullan (1378-1608), this period came to an end. 

During the 14th and 15th centuries the Turkmen 
Principalities adapted and enriched the architecture and 
ornamental art of the Seljuks; they showed lively cultural 
activities and developed artistic movements of their own and 
it is well to remember that the first Ottoman buildings are 
contemporary with their reign. A study of this period is 
necessary, if we are to understand the formation of classical 
Ottoman architecture, which was to produce its greatest 
masterpieces in Istanbul in the 16th century, and which is a 
direct outcome of the research and experimentation that went 
on in the Principalities. Foremost among the results of this 
activity are the beginning of the elaboration of the conception 


(1) Cf. Dilvel-i Isldmiye , an emendated and enlarged translation of Stanley 
Lane-Poole’s work on the Islamic dynasties by Halil Ethem Bey, 
Istanbul 1921 ; Ismail Hakki Uzungar^ilioglu, Anadolu Beylikleri ve 
Akkoyunlu , Karakoyunlu Devleii [The Anatolian Principalities and the States of the 
White and the Black Sheep], Ankara 1937. 



74 


S. K. YETKIN 


of ‘inner space', the balancing of blank walls with pierced walls, 
the harmonizing of the exterior with the interior, the incorpora¬ 
tion of the cloistered court in the body of the mosque, the advent 
of the galilee (i.e. narthex gallery, in Turkish son cemaat yeri) 
in mosque architecture, the simplifying of the portals, and the 
use of marble panelling. 

We are confronted by these innovations more particularly 
in the mosques and medreses erected in the western part of 
Anatolia by the Aydm-Ogullari (1300-1403), the Saruhan- 
Ogullan (1300-1410), the Mente§e-Ogullan (1300-1425), the 
Germiyan-Ogullan (1300-1428), and the Osman-Ogullari (the 
first period of the Ottomans) (1299-1453). As to the E§ref- 
Ogullan ( ? -1327) and the Karaman-Ogullari, their monu¬ 
ments continue the Seljuk architectural tradition. This 
shows itself particularly in the medreses. 

The Conception of Inner Space. — The mosques erected 
in the time of the Anatolian Seljuks, though they may show 
the characteristics of their national tradition, nonetheless are 
of the hypostyle type, models of which appear in various 
Islamic countries. The need was felt in those buildings to 
heighten the pillars in order to give the idea of grandeur and 
space. It is in the period of the Principalities that the problem 
of the inner space is seen to be consciously studied. 

The enlarged cupola in front of the mihrab in a colonnaded 
mosque, as found in the mosque built in Manisa by Ishak Qelebi 
of the Saruhan-Ogullan dynasty in 1366 A. D. (768 A. H.) ( l ) 
and bearing his name (plan 1) ; or the fact that the twenty small 
cupolas in the Ulu Cami of Bursa (1399) evolved into the nine 
larger cupolas in the Eski Cami of Edirne (1403) (plan 2, 
plate I a), and that the twelve pillars of the former mosque 


(1) Though R. Riefstahl, in his work about Turkish Architecture in South¬ 
western Anatolia , wrongly attributing to the mosque itself the date figuring in the 
inscription above the portal of the adjoining medrese, states that the mosque was 
erected in 1374, the date appearing in the inscription of the mosque itself is 768 
A. H. In the work on Turkish Art written by Prof. E. Diez, in collaboration 
with Dr. O. Aslanapa, the date of the construction is erroneously given as 
1379. Cf. Ismail Hakki Uzungar§Hioglu, Kitabeler (Inscriptions), Istanbul 
1929, p. 74. 
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appear, in the latter, reduced to four, the intervals between 
them being correspondingly increased, are significant in this 
connexion. Though these examples show that the problem of 
inner space was constantly in the minds of the Turkish 
architects, we notice that the first serious attempt at disencum¬ 
bering the central area was made in small mosques with a single 
cupola ( l ) by adding another cupola behind it. In this respect 



Plan 1. — Manisa, Mosque of Ishak Qelebi. 


(1) The Ince Minareli and the Karatay Medreses, both in Konya, are examples 
of buildings with a single small cupola. The construction of such single-cupolaed 
buildings was never discontinued during the period of the Principalities. The 
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the Orhan Bey Mosque in Bursa, which was completed in 1399 
(plan 3), assumes supreme importance, as here we are confronted 
with the very first endeavour to achieve a wide interior space 



-4-*- 1 -*-J- 

Plan 2. — Edirne. Eski C&mi. 


by means of two cupolas aligned one behind the other (*). This 
building is followed by the Isa Bey Mosque in Selguk, built 

Ye§il C&mi in Iznik, dating back to the Osmanlis (1349), the Hasbey Darfilhuffaz 
(House of the memorizers of the Koran) (1421) dating back to the Karaman- 
Ogullari, and the Ily&s Bey C&mii (1404) erected by the Mente§e-Ogullari in Balat, 
are among the first to come to mind. 

(1) It is impossible to adopt Prof. Diez’ view attributing to the Karaman- 
Ogullari the development of the conception of volume. (Gf. Karaman Devri Sanati 
[The Art of the Karaman Period] by E. Diez, O. Aslanapa and M. Koman, 
Istanbul, 1950, p. 213). 
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by one of the Aydin-Ogullan of that name (1375) (plan 4). 
Though the problem of inner space is more consciously tackled 
in buildings of this kind, the grandiose space so much desired 



Plan 3. 


Bursa, Mosque of Orhan Bey. 
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could not be achieved, because the concavities of the two 
separate cupolas were not merged into one. However, the way 
leading to the solution was at hand, and it led to the Vg §erefeli 
(Three-Galleried) Mosque of Edirne, completed in 1448, where the 
goal is seen to have been reached (plate I b ). 



Plan 4. — Selguk (Efes), Mosque of Isa Bey. 

The Cloistered Court. — Very few of the mosques built 
in the period of the Anatolian Seljuks include a court such as 
is found in the Ulu Cami of Sivas, and none of these courts 
is cloistered. The cloistered court pattern shown by the 
Seljuk medrese is unknown in the Seljuk mosque. 

The introduction of a cloistered court in the mosque plan 
falls within the period of the Principalities. The pattern of 
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the court surrounded by four cloisters evolved gradually. 
Thus, first in the Ishak Qelebi Mosque (1366) in Manisa, subse¬ 
quently in that of Isa Bey (1375) in Selguk, we are confronted 
by a court with cloisters only on the east, west and north sides. 
As to the main portico, which is found in a number of mosques 
constructed in the era of the Principalities, it was for some 
reason omitted in these two mosques. The court cloisters of 
both mosques were closed in later. 

The Narthex Gallery. — The Seljuk mosques, as we 
have just stated, generally lack a cloistered court; similarly 
they lack a narthex gallery. We see this structure for the 
first time in a hypostyle mosque, the Ulu Cami in Ermenek 
which was built in 1302, under the Karaman-Ogullari (plan 5). 



Plan 5. — Ermenek, Ulu G&mi (after E. Diez and O. Aslanapan). 

There the narthex gallery does not lie to the north of the mosque, 
which has three transversal naves placed successively from 
north to south, but to the west of the building. As a result, 
the bays imposed by the disposition of the rows of columns 
separating the naves, and the narthex gallery which may be 
considered a longitudinal nave, run perpendicular to each other. 
At first sight this pattern might be accounted for by the presence 
of a road on the north side of the mosque, involving a restriction 
of space, but the Sipas Camii (1306-1349), also of Ermenek, 
which shows a narthex gallery in the same position, without 
any such restriction, justifies us in considering this arrangement 
as an experiment. 
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The first example of a narthex gallery to the north is found 
in the Ulu Cami built by the Aydm-Ogullan in Birgi en 1312. 
The same pattern is then adopted in the following mosques 
successively: Haci Ozbek (1331) built by the Osman-Ogullari 
in Iznik; Orhan Bey (1339) in Bursa ; Ulu C&mi (1300-1428) 
built by the Germiyan-Ogullan in U§ak (plan 6) (*). The 


i 



t f l > + f ft n _ ia 4*. 


Plan 6. — U?ak, Ulu Cami (after M. Akok). 


narthex which appears in the pattern of these three mosques 
built in quick succession, spreads still further after the second 
half of the 14th century (plate I a). Let us give another 


(1) Mahmud Akok, U§ak Ulu Camii, Vakiflar Dergisi, no. Ill, Ankara 
1956, pp. 69-72. 





b. — Edirne, Oq §erefeli Mosque. 




PLATE II 
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Mil&s, Firuz Bey Mosque, south view. 


Istanbul, Siileymaniye Mosque. 
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example also from Northern Anatolia, the mosque which 
Emir Ismail Oglu Halil Bey, of the dynasty of the Candar- 
Ogullari, built in 1363 in Kemah, a village in the province 
of Kastamonu, called Halil Bey Camii. This small building 
shows a narthex gallery with three arches. The narthex gallery 
was to reach its ultimate shape within the pattern of the cloister¬ 
ed court. But, again, this pattern was not to be achieved at 
once : sometimes we find the narthex standing alone at the 
main entrance to mosques without a court, or, in the absence of 
a narthex gallery, a court exists surrounded by cloisters on 
three sides. 

The merging of the narthex gallery with those of the court 
takes some time to reach perfection. The Three-Galleried Mos¬ 
que in Edirne is the first great success in this respect (plate I b). 

The Simplification of the Portals. — In Seljuk art the 
portals are the most important feature of the exterior of an 
edifice, whether a mosque, a medrese or a turbeh ; and this 
importance is reflected in the height given to the portal and the 
fact that the stone is covered from top to bottom with geometric 
figures, abstract plant elements and inscriptions. This 
conception is followed, in the period of the Principalities, 
especially in the portals of the Karaman buildings, e.g. in those 
of the Hatuniye Medrese (1382) in the Karaman district, or 
those of the Ak Medrese (1409) in Nigde (plate II). We notice, 
however, that the Ak Medrese portal differs from the Seljuk 
design; it tapers upwards and shows a bracket-shaped archivolt 
moulding encircling the stalactite triangle, an arrangement which 
clearly cannot be considered a success, as it fails to harmonize 
with the straight lines. 

Similarly, it is impossible to agree with E. Diez in regard¬ 
ing as an improvement the fact that the ornamental motives 
on the portals of the mosques and medreses of the Karaman 
period become inflated, protrude, and approximate their natural 
models. 

To sum up, the superabundance of ornamentation exhibited 
by Seljuk monuments suggests the thought that far from the 
ornaments existing for the edifice, it is the edifice that exists for 
the ornaments. 


6 
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If, now, we wish to see the portal with its ornaments shorn 
off and tending towards simplicity, we must turn to the 
architectural monuments of the West Anatolian Principalities, 
particularly to those erected by the Aydin, Mente§e and 
Osman-Ogullari. This simplification should be ascribed to 
the birth of a new artistic conception, rather than to the 
limited material resources of these principalities. Stone is a 
symbol of duration and strength. To work it into a kind of 
lace is to contradict its essential character. From this point 
of view we may consider the medreses of Orhan Bey in Bursa 
and Isa Bey in Selguk (Ephesus), that of Ahmed Gazi (1375) 
built by the Mente§e-Ogullari in Pegin (plate III a), and the 
Ilyas Bey Mosque (1404) in Balat, a village in the district of 
Soke (plate III 6), as the first successful attempts at a new 
artistic conception according to which the monuments shed their 
sculptured ornaments and exhibit simple panels and pure arched 
curves. The rectangular portal of the Ahmed Gazi medrese 
has no ornamentation but has some round panels and two 
concentric protruding pointed arches. The Ilyas Bey Mosque 
in Balat village reveals a similar advance towards simplicity. 
The entrance door to the mosque, the perforated windows 
which flank it, and the small arches which surmount them are 
all included under a protruding pointed arch. The same 
conception dominates the first Ottoman mosques in Iznik and 
Bursa. This tendency to simplification manifests itself also 
in the fagade of the mosque and sometimes the whole external 
surface of the building is panelled with marble slabs. The 
fagade of the Isa Bey Mosque in Selguk, i.e. its west wall, is 
panelled with sculptured marble blocks. The same is true 
of the Firuz Bey Mosque (1396) ( x ) in Milas (plate IV a), the 
Ilyas Bey Mosque in Balat and the Ulu Cami in Birgi. It must be 
admitted that marble panelled portal fronts were not unknown 
under the Seljuks, witness the Karatay Medrese in Konya, a 
Seljuk monument and a typical example of this practice, but the 


(1) This mosque was built between 1390 and 1402, a time when the city was 
under Ottoman rule, by Firuz Bey, a high Ottoman official. 
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widespread use of marble coupled with simplicity is a charac¬ 
teristic feature of the 14th century. 

The Harmony between Open and Blank Spaces. — 
The Seljuk mosques and medreses are surrounded by massive 
plain walls. To remove this drawback, the architects had hit 
upon the plan of animating the oppressive blank walls with 
sculptured ornaments. It is, however, again in the period 
of the Principalities that we come across the first attempt 
to lighten the mosque and medrese walls, to transform them in 
a radical way both from the technical and aesthetic points of 
view, by piercing their surface with horizontally parallel rows 
of windows, in order to achieve a harmonious blend of open and 
blank spaces. 

The Yegil Cami (Green Mosque) in Bursa and the mosques 
of Firuz Bey (plate IV b) and Isa Bey present us with a first fine 
experimental step towards the realization of this new conception. 
Certain features of those buildings, however, show that a solution 
of the problem as a whole has not yet been achieved: the first 
two mosques have no court; the few windows in the drums of 
the cupolas do not fit the arrangement of the windows in the 
body of the mosque; as for the mosque of Isa Bey, though two 
rows of window apertures are seen to pierce the west front in 
conformity with the new conception, the court has two rows 
of windows only on the side of the entrance into the mosque; 
the windows on the east, west and north walls are raised to 
a higher level, leaving the lower parts of those walls blank, 
a fact which shows that the court has not been duly incorporated 
into the body of the mosque. 

The Harmony between Exterior and Interior. — 
The Seljuk mosques and closed medreses must be viewed from 
the front. Nothing remarkable will appear in them if looked 
at from the sides or the back. What we see on the outside will 
not harmonize with what we see inside the building. As no 
portal is to be found on the sides or at the back to attract the 
attention away from the lack of proportion exhibited by the 
high cupola, the disproportion between the latter and the body 
of the building strikes the eye all the more forcibly. On the 
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other hand, the architecture of the period of the Principalities 
begins to show a tendency towards a general harmony between 
the exterior and interior of the buildings. The later buildings 
will, through structures composed of spheres and planes as in 
the Suleymaniye or the mosque of Sultan Ahmed, achieve 
a total harmony realizing the play of light and shadow, and 
remove the contrast between the outside and the inside of 
the buildings. 


II. — Achievement 

We have seen how, during the period of the Principalities, 
a number of architectural problems evolved towards a solution. 
Now, the first great Osmanli building that combines all the 
results obtained in the course of that period, is the Three- 
Galleried Mosque of Edirne, completed in 1447 (plate I b). As 
this building constitutes the first model of Classical Osmanli reli¬ 
gious architecture and serves as a basis for the plan of the great 
mosques of Istanbul, it deserves a thorough study. It is here 
that we see, for the first time, the two cupolas of the mosque of 
Orhan Bey in Bursa, or again of Murad IPs Mosque (1426), 
also in Bursa, merge into a single huge cupola 24 m. 10 in 
diameter. If we remove the rear cupola of the Orhan Bey 
Mosque and add one more cupola to each of the cupolas 
flanking the front one, the pattern of the harem part of the 
Three-Galleried Mosque is at once realized. The great cupola 
of the Three-Galleried Mosque originated from the conception 
of unifying the two cupolas lined up one behind the other. 
Similarly, the semi-cupola on the Qibla side of the first mosque 
of the Conqueror (1463-1471) built in Istanbul after the capture 
of the city, resulted from an attempt to expand still further the 
grand cupola of the Three-Galleried Mosque. 

The present Mosque of the Conqueror was erected in the reign 
of Mustafa III to replace the former one, which had been 
destroyed by an earth-quake in 1765; it was inaugurated in 1771. 
Of the old mosque nothing remains except the cloistered court 
with the fountain for ablutions (§adirvan), the principal portal 
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ornamented with stalactites, the two entrances to the outer 
court, and the bases of the minarets up to the first gallery ( 1 ). 

It is Agaoglu Mehmed Bey who, for the first time, 
investigating a number of Turkish literary documents dating 
from the 16th and 17th centuries, and some drawings by 
Turkish and foreign artists representing views of Istanbul, 
reconstructed the schematic plan of the Conqueror’s Old 
Mosque (plan 7) ( 2 ), thus enabling us to establish a connection 
between the Mosque with the Three Galleries and that of Beyazid 
(1506). Subsequently, other art historians, reviewing the 
same subject, have confirmed with some minor corrections 
Agaoglu’s plan of the Old Mosque ( 3 ). 

As to the diameter of the cupola of the Old Mosque, our 
information is completed by a passage in a treatise by an 
accountant, who played a part in the construction of the Nur- 
u-Osmanl Mosque, completed in 1756. This treatise entitled 
Tarih-i Cami-i §erif-i Nhr-u -Osmani (A History of the Holy 
Mosque of Nur-u-OsmanI) ( 4 ) informs us that of all existing 
mosques the one with the largest cupola is the Aya Sophia, the 
second the Suleymaniye, the third that of Ebu’l-Feth and the 
fourth the Nur-u-Osmani. Thus the cupola of the Conqueror’s 
Old Mosque ranks, for size, somewhere between that of 
Suleymaniye and that of Nur-u Osmani. Now, the diameter 
of the former being 26 m. 5 and that of the latter 25 m. 75, 
an average diameter of 26 may safely be ascribed to the cupola 


(1) Ekrem Hakki Ayverdi, Fatih Devri Mimarisi [The Architecture of the 
Conqueror's Period ], Istanbul 1953, p. 141. 

(2) Agaoglu Mehmet Bey, Die Gestalt der alten Mehmediye in Konstanti- 
nopel und ihr Baumeisier , Belvedere [The Shape of the Conqueror's Old Mosque in 
Constantinople and its architect , Belvedere ], Vienna 1926. Translated into Turkish 
as Fatih Camii'nin §ekl-i aslisi ve Turk Sanati mimarisindeki yeri (The original 
shape of the Conqueror's Mosque and its place in Turkish artistic architecture), 
Review Hayat, no. 45, 1927. 

(3) Halim Baki Kunter — Ali Saim Cflgen, Fatih Camii ve Bizans sahnci 
(The Conqueror's Mosque and the Byzantine Cistern), Istanbul 1339. Ekrem 
Hakki Ayverdi, op. cit ., pp. 125-154. 

(4) Tarih-i Osmani Encumeni Mecmuasi Ilavesi [Supplement to the Review 
of the Commission for Ottoman History]. Istanbul 1335-1337 A. H., p. 14. 
(Written during the construction of the mosque by a man who was then acting as 
a paymaster ; a memorandum of 48 pages). 
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of the Old Mosque. We may now draw the conclusion that 
the Old Mosque with a cupola surpassing by about 2 m. diameter 
that of the Three-Galleried Mosque, had achieved, with its 



Plan 7, 


Istanbul, Old Mosque of the Conqueror (Fatih). 
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semi-cupola on the south side of the cupola, an inner space 
of a magnitude unknown up to that time ( 1 ). 

Let us also draw attention to another building of the same 
evolutionary process as the Conqueror’s Mosque and built 
before that mosque. It is the Ye§il Imaret Camii (Mosque with 
the Green Imaret) in Tire (plan 8). The diameter of its cupola 
measures 6 m. ; its height from the ground is 12 m. ; it shows 
on the Qibla side a semi-cupola 6 m. 75 deep ( 2 ). We do not 
know whether Sinan-i Atik (Sinan the Freedman) saw this little 
monument, but it seems probable that this small mosque 
suggested the semi-cupola to the great architect while he was 
busy with the problem how to enlarge the inner space of the 
Three-Galleried mosque. 

While the urge to achieve a vast and grandiose inner space 
was driving the Turkish architects to new experiments and 
innovations, the traditional plan and the customary patterns 
also continued to be applied, witness the mosques of 
Mahmut Pa§a (1464) and Murat Pa§a (1466) with their twin 
cupolas; or those of Davut Pa§a (1485) and Firuz Aga (1491) 
with their single cupolas ; or again the mosque of Atik Ali Pa§a 


(1) Robert Anhegger, in a study entitled «The Problem of the Conqueror’s 
Old Mosque », published in the Tarih Dergisi [History Review ] of the Istanbul 
Faculty of Letters (No. 9, March 1954), after stating that Sinan-i Atik took the 
Three-Galleried Mosque for his model, writes as follows : «This plan, i.e. that of 
the Three-Galleried Mosque, gave the architect the possibility to heighten the cubic 
structure supporting the great cupola as much as he thought fit and as the 
contemporary technique would permit. On the other hand, the same plan, with 
the precise ratios existing between its width and depth, did not allow him to 
enlarge the building ad libitum. And the only solution that could remove the 
difficulty, Saint Sophia with her semi-cupolas, stood before his eyes ». This is 
simply to ignore the whole evolution of 'inner space’ in Turkish architecture. 
If Saint Sophia stood before Sinan-i Atik as a model to be copied, he could as well 
have borrowed its two semi-cupolas. No technical obstacle stood in his way. 
The gradual development hinted at is also proved by the fact that Koca Sinan, 
before introducing four semi-cupolas, should have adopted three semi-cupolas. 

(2) According to a copy of a document dated 1441 A. D. (845 H.) relating to a 
pious foundation by Yah§i Bey (kept in the archives of the Directorate General of 
the Pious Foundations in Ankara : Book Nr. 140, p. 182) it may be supposed that 
this mosque was built at the same date. However, as the mosque shows no 
inscription, Riefstahl dates it 1334-35, and Gelal Esat Arseven 1325. Riefstahl, 
op. cit pp. 26-27 ; G. E. Arseven, Tiirk Sanati Tarihi [History of Turkish Art], 

p. 166. 




(1497) reproducing the type of the Conqueror’s Old Mosque, 
with a large cupola and a single semi-cupola against it. All 
these buildings are in Istanbul. 

Once a semi-cupola had been added to the south side, facing 


Plan 8. — Tire, Ye?il Imaret Mosque. 
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Mecca (the direction of the Qibla), it became necessary, owing 
partly to the craving for symmetry, partly to the wish to enlarge 
the space, to add yet another semi-cupola on the opposite north 
side. It is to this conception that the Beyazid Mosque, 
completed in 1506, owes the existence of its two semi-cupolas. 

Just as, when the semi-cupola of the Old Mosque of the 
Conqueror is disregarded, the plan of the Three-Galleried 
Mosque emerges, so does the plan of the Old Mosque appear 
when the northern semi-cupola and the branches of the 
Beyazid Mosque are left out of account. These observations 
clearly prove that the Beyazid Mosque, with its two semi-cupolas 
which provide a wide and high inner space, is the logical outcome 
of an architectural conception, an artistic aspiration, and its 
inevitable and natural evolution. 

It is to the merit of the greatest of Turkish architects, 
Koca Sinan, to have omitted the semi-cupola to the north, 
added one semi-cupola right and left, and engaged, with these 
three semi-cupolas, in a further experiment in inner space. 
The Mihri Mah Mosque (1547), facing the landing stage at 
Oskudar in Istanbul, is the finest model born of this 
experiment ( x ). A year later the §ehzade (Prince’s) Mosque, 
showing four semi-cupolas, was completed in 1548. 

The widening inner space of the classical Turkish Mosque 
began at the same time to gain in height. Take, for instance, 
the Suleymaniye Mosque (1557), one of the main creations of 
Sinan: the fact that its central cupola not only shows a widening, 
but also soars to a height of 48 m. above the ground, rising 
6 m. higher than Saint Sophia, is but another manifestation of 
the importance attached to inner space. And the semi¬ 
cupolas which, in the Beyazid Mosque, show a flattening, assume 
a spherical character in the Suleymaniye in conjunction with the 
greater elevation reached by the central cupola. To secure 
an unobstructed view from the ground to the crescent topping 
the central cupola, a pyramidal shape has been imparted to the 


(1) The term 'model’ has been used by Diez and Aslanapa, op. cit p. 303. 

The Muradiye Mosque (1583-1586) built by the same architect Sinan in Manisa 
also shows three semi-cupolas. 



90 


S. K. YETKIN 


building as a whole by stepping up, at different levels and along 
different planes, the external features such as the semi-cupolas 
and the lateral cupolas, the trunks, and the octogonal supporting 
towers at the corners (plate V). In the classical mosque the 
exterior pyramidal structure developed along with the gradual 
widening and heightening of the inner space. Again, to avoid 
destroying the harmony in this pyramidal structure, inner 
aisles and outer galleries, doing duty for supports, have been 
added on the sides to counteract the thrust of the cupola. 

The play of light and shadow also heightens the effect of 
these combinations; and the slender and elegant minarets, 
soaring up beside the curved lines of the cupolas, give the 
whole building a lightness and buoyancy which seem to lift it 
up into the air. 

The problem of the pierced versus the unpierced walls adumbra¬ 
ted in the Three-Galleried and Beyazid Mosques finds its finest 
solution in the Suleymaniye. The rows of windows which 
pierce the tympans east and north are not merely intended to 
light the interior of the mosque: their other purposes are to 
mitigate the unpleasantly bulbous aspect of the semi-cupolas 
by two wide arches and so decrease the impression of sameness 
that the curved lines might convey, and at the same time, to 
secure a balanced rhythm on the surface framed by those arches. 
These aesthetic achievements were obtained as a result of the 
experiments carried on during the period of the Principalities. 
A mere comparison of the fagade of the Suleymaniye with, say, 
that of the Green Mosque in Bursa may suffice to bring out 
the richness of the results obtained from tackling this problem. 

Now the building which gives the finest solution to all the 
aesthetic and technical problems we have discussed so far, is 
doubtless the Selimiye Mosque in Edirne, the work of Sinan’s 
mature years (plate VI). Sinan achieved perfection by revising 
the combinations he had tried in his former works, eliminating 
their drawbacks and merging them harmoniously into a faultless 
whole. The Selimiye was completed in 1575. The fact that 
Sinan, though he had tried in the §ehzade Mosque a composition 
with four semi-cupolas, subsequently reverted in the Suleyman¬ 
iye to two semi-cupolas, and still later in the Selimiye discarded 
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all semi-cupolas to set the cupola 31 m. 30 across on eight 
supports, adding squinches at the corners of the octogonal basis 
thus obtained under the drum of the cupola, and, decorating the 
tytnpana of the pediments between the squinches with curves 
adorned with rows of windows, achieved a harmonious combin¬ 
ation of convex and plane surfaces, this fact reveals the grandeur 
of the artistic insight reached by the great architect. 

Suut Kemal Yetkin 
(Ankara). 



FUZULI 

POfiTE EN TROIS LANGUES 


Le poete classique le plus connu et le plus aim£ de la literature 
turque, vieille de plus de mille ans, Muhammad ibn Suleyman 
FUZULl (1480 ?-1556), sa vie, sa personnalite et son ceuvre, 
n’ont pas souleve d’int6ret scientifique jusqu’a ces derniers 
temps. On ne s’est pas occupy de produire une solide mono¬ 
graphic, ni de faire une edition critique de l’ceuvre. 

Des etudes serieuses, appuyees sur des sources s6rieuses [ 1 ) 
ont £te publi£es depuis 1924-5 et ont donn£ des r6sultats tout 
nouveaux ( 2 3 ). Ces etudes ont 6te suivies des Editions critiques 
de Fuzuli (Fuzull) et des traductions de ses oeuvres 6crites 
en persan. Ainsi, lorsque nous ecrivons ces lignes, on a deja 
une tres riche base pour les « GEuvres de Fuzull» ( s ). 

A l’occasion du quatrieme centenaire de sa mort, en 1956, 
afin de rendre ces Merits accessibles a la nouvelle generation 
intellectuelle turque, qui ne connalt pas les caracteres arabes, 
on a edite, sous le haut patronage et la direction du Ministere 
de l’fiducation Nationale de la Republique Turque et I§ Bankasi 
(Banque du Travail), les meilleurs textes de Fuzuli en caracteres 
latins. 

Malgr£ cette profusion d’editions, il faut avouer que les 
mysteres qui entourent la vie et la personnalite de Fuzuli ne 

(1) Fuad Kbpriilu, Fuzull — Hayatl ve eseri (Introduction k Kiilliyai-i Fuzuli) 
Istanbul, 1924; SiXleyman Nazif , Fuzdlt, Istanbul, 1925. 

(2) Dr. AbdQlkadir Karahan, Fuzfilt — Muhiti, hayatl ve §ahsiyeti. Publications 
de la Faculty des Lettres de l’Universit6 d’Istanbul, n° 410, Istanbul, 1949 ; 
Dr. Hasibe Mazioglu , Fuz&lUHafiz , Publications culturelles deTtirkiye I§ Bankasi, 
s6rie I, n° 3, Ankara, 1956. 

(3) Voir pour la bibliographic, jusqu’i l’6t6 1956. — Dr. MUjgdn Cunbur , 
Fuz&ll hakkinda bir bibliyografya denemesi , Istanbul, 1956. 



94 


A. KARAHAN 


sont pas completement eclaircis, et que l’analyse complete de 
ses oeuvres n’est pas encore faite ; les themes utilises par lui 
n’ont pas ete bien etudies, ses points de vue sur le monde et la 
vie n’ont pas ete bien definis. Enfin l’etude des rapports entre 
ses trois divans, Merits en trois langues differentes de l’Orient 
musulman, arabe, persane et turque, celle de ses connaissances, 
de son habilete, de ses capacites litteraires, ne sont pas encore 
sorties des limites de simples essais et de l’amateurisme. 

Nous allons essayer dans cet article de toucher de pres la 
question des capacites, des connaissances de Fuzuli dans ces 
trois langues dans lesquelles il a 6crit ses oeuvres. Bien entendu, 
nous ne pretendons pas etre le premier a traiter ces questions. 
Mais rien ne nous empeche, pour indiquer les resultats de nos 
nouvelles recherches, de signaler nos anciens travaux ( x ) faits 
d’apres des textes et des documents objectifs. 

L’oeuvre de Fuzuli « Sah-a geda », est connue par son titre 
seulement. En dehors de son dictionnaire en vers Qagatay- 
Persan, ou Nisab-i Fuzuli , qui a ete trouve a Lahore et a fait 
l’objetd’une communication dans un Congres. quoiqu’il ne soit 
pas authentique et d’autres ouvrages a lui attribues, comme 
« Sohbatu l-esmar » et « Jumjumandme », on peut diviser ainsi 
son oeuvre : 

1. En langue arabe : en vers — Divan; en prose — 
Matla'u-l i’likad. 

2. En langue persane : en vers — Divan , Haft-jam (Saki-n&me ) 
Enisu’l-qalb , Mu’ammeyat (existe aussi en turc); en prose 
— Rind-u zahid , Hiisn-u-a§k (Sihhat-u Maraz). 

3. En langue turque : en vers — Divan , Beng-u bade , Leyla 
ve Majnun, Qirq Hadith; en prose — Hadikatus-su’ada. La 
correspondance. 

II ne faut pas n^gliger deux articles de E. BerteFs ( 1 2 ). 


(1) Voir sur nos publications : Dr. M. Cunbur, op. cit pp. 105, 107, 109, 117, 
118 et autres. 

(2) a) Nouveau manuscrit de Kiilliyat Fuzuli. Bulletin de l’Acad6mie des Sciences 
de l’U.R.S.S., 7 e s6rie. Classe des humanity. Leningrad 1930. b) Poesie arabe de 
Fuzuli. Bulletin de la Soci6t6 des Orientalistes du Mus6e Asiatique, V e vol. 
Leningrad 1930. Le premier de ces articles a 6t6 traduit pour l’auteur de ces lignes 
par M. Wilfrid et le second par A. Toptchibachy, & Paris 1950. 
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Les manuscrits des oeuvres de Fuzuli en persan et en turc sont 
g6neralement connus, et leurs editions, excepte quelques unes, 
se trouvent facilement ; une grande partie sont des Editions 
critiques. Les oeuvres en persan ont 6t6 tres bien traduites, ce 
qui permet de les etudier, et d’avoir sur elles des id6es claires, 
plus facilement que sur ses oeuvres en arabe ( 1 ). 

Nous allons mettre en evidence le temoignage personnel que 
notre poete donne dans ses propres oeuvres sur la valeur de ses 
connaissances dans les trois grandes langues de 1’Islam. 

A cause de ses connaissances profondes, Fuzuli fut appele 
d’abord « Molla », plus tard « Mevlana », ce qui prouve sans doute 
qu’il regut une large instruction et une discipline academique. 
Dans son introduction au Divan Turc, parlant au sujet de ses 
aptitudes, le poete dit a peu pres ceci : 

«Depuis bien longtemps j’ai passe ma vie a acqu6rir les 
« sciences traditionnelles et positives, et mon existence a posseder 


(1) Nous trouvons utile de donner ici la liste des ouvrages sur le sujet, diffuses 
au cours des demises armies : 

A. En persan ou traduit du persan : 

a. Divan persan de Fuzuli, traduit par prof. Ali Nihad Tarlan. Istanbul. 1950 
(Haft-Jam, Saklname, la traduction se trouve a la fin de ce volume). 

b. Enis-iiTqalb (6dite par Suleyman Cafer Erkihg. Istanbul 1944. 

c. Risale-i mu'ammiyat-i Fuzuli (edite par Kemal Edip Kiirkgiioglu. Ankara. 
Revue de la Faculty de Langues, d’Histoire et de Geographic. Vol. VII, 1949, n° 1). 

d. Rind-ii Zahid , texte etabli par Kemal Edip Kurkgiioglu. Ankara. Publications 
de la Faculty de Langues, d’Histoire et de Geographic n° 108. Ankara, 1956. 

e. Sihhat ve Maraz (Husn-ii-Ask), traduction de Abdiilbaki Gblpinarh. Istanbul. 
Publications de l’lnstitut de l’Histoire de la Medecine, 1940). 

B. En turc : 

a. Fuzftll Divani, edite par prof. Ali Nihad Tarlan. Publications de l’Universite 
d’Istanbul, n° 455, Istanbul 1950. — Fuzuli Divani, preparation du texte par prof. 
Kenan Akyiiz, avec trois collaborateurs). Publications Gulturelles de Tiirkiye 
1$ Bankasi, serie I, n° 8, Ankara 1958. 

b. Beng-ii-Bade , texte prepare par Kemal Edip Kiirkgiioglu Istanbul, 1956. 

c. Leyla He Mecnun (Leyla ve Majnun), texte prepare par prof. Necmettin 
Halil Onan. Turk Kiiltiir Eserleri, n° 1, Istanbul 1956. 

d. Une oeuvre inedite de Fuzuli : la traduction de Qirq hadilh , par Dr. Abdul - 
kadir Karahan. Sel&met Mecmuasi n os 57, 59, 61, 63, 66 et 67 ; Istanbul 1948. 
Traduction de Qirq Hadilh par Kemal Edip Kiirkgiioglu , Istanbul 1956. 

e. Fuzuli’nin Mektuplari, par Dr. Abdiilkadir Karahan. Publications de la Societe 
des dipldmes de la langue et de la litterature turques de l’Universite d’lstanbul 
(Istanbul Oniversitesi Edebiyat Fakiiltesi Turk dili ve edebiyati mezunlari 
cemiyeti) n° 4, Istanbul 1948. 
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«les sciences de la philosophic et de la geom6trie. Ensuite je me 
« suis occup6 des sciences du Tafsir et du Hadith... Car la poesie 
«sans science ressemble a un mur sans fondation. Naturellement 
«le mur sans fondation n’a aucune importance. Je pense qu’une 
«po6sie sans science ne peut exister. Je hais la po6sie sans 
«science comme un corps sans ame» ( 1 ). 

Dans Introduction de son Divan persan, il declare franche- 
ment que dans sa jeunesse, a la naissance de son talent, lorsqu’il 
se consacrait a la poesie, il fut frein6 bien sou vent par son d6sir 
intense de culture et de science. 

«Encore enfant... parfois l’amour ardent cache dans ma 
nature ouvrait devant mon talent les portes de l’amour de la 
po6sie. Seuls mon d6sir et mes efforts pour acquerir la science et 
la culture m’ont preserve de cela » ( 2 ). Ensuite, saisissant sa 
propre faculte d’ecrire en arabe, en persan et en turc, il note ceci: 

«Parfois, j’ai ecrit des vers en arabe, j’ai acquis les finesses 
de la langue par mes poesies. C’etait facile pour moi. Car l’arabe 
etait ma langue scientifique. Parfois j’ai fait une course a cheval 
sur le champ de la poesie turque, j’ai donne du plaisir aux lettr^s 
turcs par les beaut^s de la poesie turque. Mais ceci ne me pre- 
occupait pas beaucoup. Car la poesie turque 6tait pres de mon 
gout litt^raire. Parfois j’ai enfile des perles au fil de la langue 
persane, j’ai cueilli le fruit du cceur de cette branche » ( 3 ). De 
plus, dans un endroit de son introduction au Divan Turc, ayant 
entendu de la bouche d’une jolie femme l’eloge de son talent de 
poete, il 6crit que les gens ont profits de sa prose, de ses poesies, 
des mesnevi , des qasideh , qu’ils ont appris par coeur ses ghazel en 
persan, qu’ils se sont r^jouis de ses rejez en arabe et qu’il ne faut 
pas priver les belles Turques des fleurs du jardin du Divan Turc. 
Ensuite, cette belle femme lui repondit que, malgre l’existence 
de nombreux poetes parmi les Arabes, les Persans et les Turcs, 
aucun d’eux ne savait et ne possedait l’art de la prose et la 
poesie autant que lui! et le poete n’oubliera pas ses paroles ( 4 ). 

(1) Fuzull Divani. Edition de Turkiye I§ Bankasi, p. 6. 

(2) Introduction au Divan Persan. Faik Re§at , Fuztili’nin gayri matbu e§’ari. 
Istanbul, p. 37 ; comparez la traduction de prof. Ali Nihad Tarlan , p. 3. 

(3) Idibid. 

(4) Comparez, P6dition de I§ Bankasi, p. 7. 
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II est certain que le choix du mot « Fuzuli » comme pseudo- 
nyme, est motiv6 d’une part par Toriginalite, d’autre part par le 
souci de faire une allusion au degre de perfection de ses 
connaissances des differentes langues et sciences. Par exemple, 
dans un ghazel de son Divan Turc il dit : « Un fou comme moi 
arrivera sur la terre difficilement. Mon peintre a brise son crayon 
apres avoir fait mon portrait » ( 1 ). Ayant chante ce vers en turc, 
il dit dans son introduction au Divan Persan : « Par la bonte de 
Dieu, j’ai travaille pour etre un homme ayant appris toutes les 
sciences et les arts. J’ai trouv6 meme un pseudonyme qui exprime 
tout cela. Car « Fuzuli », dans le dictionnaire est le pluriel de 
Fazl de la science et de Tart » ( 2 ). Tout ceci n’est pas seulement 
pour exposer sa formation et ses pensees, sur ses acquisitions 
scientifiques ou artistiques, mais aussi pour montrer qu’il etait 
indispensable a un savant ou a un artiste de connaitre ces trois 
langues au xvi e siecle dans le monde islamique turc, ce qui est 
un point tres important. 

Effectivement, jusqu’a ces derniers temps, dans l’Orient 
musulman et particulierement dans les pays turcs, les savants 
et les poetes n’ignoraient pas la langue persane pour la poesie ni 
la langue arabe pour les sciences. Parfois meme, ceux qui n’etaient 
pas Arabes ont apporte une psychologie et un aspect nouveaux 
dans les ouvrages religieux, didactiques ou litteraires ecrits en 
langue arabe. C’etait une nouveaute de voir les savants et ecri- 
vains turcs produire des oeuvres exemplaires en arabe ou en 
persan, langues qu’ils connaissaient au point de les utiliser 
couramment, et d’ecrire souvent en ces deux langues. 

A la meme epoque on rencontre tres rarement des Arabes 
ayant produit des oeuvres en turc ou en persan. Il est prouve 
maintenant qu’a l’epoque de la litterature classique turque, les 
intellectuels turcs ont ete de brillants polyglottes ( 3 ). 

Il est opportun de noter ici les noms de savants et d'ecrivains 
des xvi e -xvn e siecles comme Kemal Pa§a Zade (mort en 1534), 

(1) Edition de I§ Bankasi, gazel CXCIII, p. 317. 

(2) Divan Persan. Introduction, edition de Faik Resat , p. 44, traduction d'Ali 
Nihad Tartan , p. 7. 

(3) Gomparez Dr. AbdiXlkadir Karahan , Isl&m Turk edebiyatlnda Kirk Hadis. 
Publications de l’Universit6 d’lstanbul n° 587. Istanbul 1954, p. 133 sqq. 
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Ebiisuui Efendi (1490-1574), et leurs oeuvres scientifiques en 
arabe ; le Cheikh-ul-Islam Arif Hikmet (1786-1859) et ses poesies 
en arabe ; le Sultan Selim / er (1512-1520) et ses poesies en persan ; 
les divan et les divance de Nefi (1572 ?-1635) et Nabi (1642- 
1712) ecrits en persan (*). Le manuscrit unique de l’historien du 
xvi e siecle Gelibolulu Mustafa All (1541-1600) intitule Mejma 
ul-bahreyn , que nous avons dans notre bibliotheque per¬ 
sonnels ( 1 2 ), montre que les autres poetes turcs de Tepoque de 
Fuzuli sont les egaux des poetes persans de leur temps. 

Dans chaque oeuvre de Fuzuli on peut voir sa personnalite 
scientifique et sa capacite litteraire. Nous avons des preuves de 
ses connaissances et de ses sentiments profonds deja dans la 
premiere qasideh de son Divan Turc qui est un tawhid, ainsi que 
dans d’autres textes. Nous trouvons partout les vues psycho- 
logiques et physiologiques (ou plus exactement concernant Tame 
et le corps) qui correspondent aux vues de son temps : dans 
Rind-u-Zahid — la mystique et les conseils ; dans Haft-jam 
(Saqinameh) — la comprehension mystique du vin (le vin c’est 
l’Amour) ; dans Leyla ve Majnun — la haute philosophic mys¬ 
tique ; dans Hadiqat-us-su'ada — l’histoire du Prophete et la 
tragedie de Kerbela ; dans ses Divan et son Enis-iil-Qalb ses 
vues sur le monde et la vie, sa philosophic et sa morale. Nous 
voyons aussi dans son oeuvre tout ce qu’il possedait des sciences 
de son epoque, allant des mathematiques a la medecine, de la 
litterature a la theologie. Mais n’oublions pas que Fuzuli ne 
connaissait ces sciences que dans la mesure du developpement 
qu’elles avaient atteint en son temps. 

M. E. Bertel’s, qui s’est penche avec attention sur les 
poesies de Fuzuli en arabe, remarque qu’elles ne peuvent pas 
occuper une place importante dans la litterature arabe, malgre 


(1) Comparez : Yavuz Sultan Selim Divani (traduction du prof. AliNihad Tarlan , 
Turk klasikler n° 8, Istanbul 1946 ; Nef'V nin farsga divani (traduction du meme 
Istanbul, 1944 ; cf. encore Dr. Abdiilkadir Karahan , Nabi , Turk klasikleri, n° 19, 
Istanbul 1953 ; Dr. Abdiilkadir Karahan , Nefi , Turk Klasikleri n° 32, Istanbul 
1954. 

(2) Nous avons presents au Gongr^s de Turk Tarih Kurumu, en avril 1956, 
l’oeuvre de Majma ul-bahreyn de Mustafa All qui, fier de son art et manifestant 
ses inquietudes dans son introduction, donne ensuite 53 gazel de Hafiz et autant 
de ses propres gazel , montrant ainsi ses propres capacity d’6crire en cette langue. 
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leur caractere arabe, 6tant parfaites au point de vue de la forme 
et de l’application de leur auteur a suivre une marche logique ; 
malgre leur extr6ieur parfait qui donne du plaisir au lecteur, 
elles se montrent insuffisantes au point de vue des sentiments et 
de la sinc6rite ( 1 ). Dans ces poesies arabes, on trouve, dans le 
detail, des traits communs avec ce que le poete a 6crit en turc ou 
en persan. S’il a, dans sa poesie arabe, le desir d’exprimer un sens 
precis, une nuance, par des termes anciens, le resultat peut etre 
compare a ses oeuvres 6crites dans les deux autres langues. Si 
la langue est arabe, le style et la forme des poesies ressemblent 
au persan et au turc. En meme temps, il y a tres peu de vers en 
arabe de Fuzuli qui puissent soulever un interet particulier. 

En ce qui concerne ses poesies persanes, leur confrontation 
avec ce qu’il a ecrit en turc les met au deuxieme plan, quoiqu’on 
ne puisse pas douter que Fuzuli connaissait le persan aussi bien 
que n’importe quel autre poete de l’lran. Ses oeuvres sont les 
temoins veridiques de ce que nous avangons. Dans ses qasideh , 
ses gazel , ses qiVa ou ses proses, la clarte du style, les figures de 
rhetorique, prouvent sa maitrise de la langue. II donne fimpres- 
sion d’aimer et de preferer dans la litterature persane les poetes 
et ecrivains tels que : Hafiz Sirazi (mort en 1388), l Abd-ur- 
Bahman Jami (1414-1492), Hoseyn Va’iz Kasifi (mort en 1505). 
On sent dans son style et ses idees surtout l’influence de Jami . 
Fuzuli aurait pu etre un poete de premier rang dans la litterature 
persane, si cette litterature n’avait pas produit de grands genies. 
Connaltre tres bien une langue, l’utiliser correctement, fecrire 
sans faute, Temployer en litterature aussi bien que les autoch- 
tones, ne donne pas le droit de figurer au premier rang. Bien qu’il 
ne differe pas dans sa technique et dans ses themes des poetes 
persans, Fuzuli reflete par son ame, dans ses oeuvres en persan, 
sa personnalite turque. Naturellement ses vues litteraires et ses 
idees personnelles le justifient. II croit aux liens tres etroits entre 
les mots et leurs sens. C’est pourquoi «le sens et le mot sont 
comme fame et le corps ; ils ne sont pas indifferents fun a 
l’autre » ( 2 ). Ainsi, en donnant de l’importance au sens, il n’a pas 


(1) E. Bertel’s, op. cit p. 1 sqq. 

(2) Dans le d6but de l’introduction au Divan persan. 
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vu d’inconvenient a chercher en persan ou en arabe le sens turc 
du mot. On peut meme se demander s’il n’a pas pense d’abord en 
turc les poesies arabes ou persanes qu’il a ensuite 6crites dans 
ces langues. On peut le dire encore, en constatant certaines 
nuances dans les memes images, le meme 6tat d’ame, la meme 
association d’idees, la meme pensee, dans ses oeuvres ecrites 
dans les trois langues. II est facile de trouver chez Fuzuli des 
traces brillantes du nomadisme turc, ou l’ombre qui en est 
projetee sur ses oeuvres. II aurait voulu donner, comme le grand 
poete mystique Jalal-ud-Din Ruml (Mevlana) (1207-1273) un 
mouvement, une legerete, une dynamique a la poesie statique 
persane. De plus, il a eu certainement du mal a exprimer en per¬ 
san l’agreable originalite de ses poesies turques. Car la pensee 
de Tlslam, sa Foi, differents sujets et des regies litteraires 
depassant les possibility d’imitation, ont rendu difficiles le style 
et la langue. Lui-meme, par exemple, dans Introduction du 
Divan Persan, parlant de ses gazel dit: « II y a eu de tels moments 
quand, toute la nuit jusqu’au matin, ayant goute le poison de la 
veillee et la poitrine saignante, j’ai ecrit apres avoir trouve un 
sujet, un point ou un mot nouveau. A l’aube, quand je remar- 
quais la coincidence avec d’autres poetes, et que je voyais que 
les autres avaient ecrit la meme chose, j’effagais ce que j’avais 
deja ecrit. II y a eu d’autres moments, du matin au soir, oil 
noye dans l’ocean de mes pensees, j’ai perce des perles avec le 
diamant de la poesie, que personne n’avait jamais dit. Si ceux 
qui l’ont vu me disaient : « ce sujet, ce point n’est pas compre¬ 
hensible, ce mot n’est pas employe par les gens », le sujet perdait 
sa valeur pour moi, et meme en prenant la plume en main, je ne 
le mettais pas sur le papier. Quel etat etrange! Ce qui a deja ete 
dit, c’etait dit ; le mot qui n’a pas ete prononce, parce qu’il n’a 
pas ete prononce, ne s’ecrit pas » Q). 

Dans l’Anatolie Orientale, la tradition d’ecrire les poesies en 
arabe, en persan et en turc etait repandue depuis Qadi Burhan - 
ud-Din (1344-1399). Les poetes azeri, etant restes entre les deux 
celebres centres crees par les Ottomans a l’Ouest et par les 


(1) Introduction au Divan Persan. Edition de Faik Resat p. 42-43, traduction 
du prof. Ali Nihad Tartan, p. 6. 
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Timourides a PEst de leur pays, tout en 6erivant en leur dialecte, 
employaient aussi le persan et cr6aient des divan et des mesnevi 
en cette langue. Fuzuli, rest6 independant, ne s’est pas contents 
d^crire en arabe ou en persan, mais il a employe l’arabe dans ses 
oeuvres en persan, et Parabe et le persan dans ses lettres 
en turc. 

En general le trait allegorique de Fuzuli se manifeste plus 
clairement dans ses oeuvres en persan. Lui-meme dit que sa 
nature a un penchant vers Penigme et la devinette. L’amour 
pour Pall6gorie et pour la presentation de beaucoup de choses 
par metaphore et symbole est tres fort en lui. Une grande partie 
de ses themes a 6te deja utilis£e dans les literatures persane et 
turque. Des sujets comme Hadikal-us-su'ada, qui est un maqtel-i 
Huseyn (Passassinat de Huseyn) ; Leyla ve Majnun , qui est 
Phistoire d’un amour platonique, ont ete plusieurs fois trait£s 
dans les litteratures arabe ou persane, de meme la traduction de 
Qirq hadith en turc a ete empruntee a la litterature persane. 
Mais ce qui est important, ce n’est pas le rapprochement ou la 
ressemblance — fait tres frequent dans les litteratures orien- 
tales — ; Pimportant, c’est Putilisation du sujet, les nouveautes 
des formes et des expressions litteraires. Sous cet angle, Fuzuli 
est un poete de premiere classe, d’une rare qualite. II a turquise le 
sujet, et il a su Padapter au gout et a la sensibilite azeri. Si ses 
moyens d’expression, ne lui ont pas valu une place tout a fait 
exceptionnelle dans la poesie turque, du moins l’ont-ils mis 
parmi les plus grands. Si Pon fait une comparaison entre ses 
oeuvres ecrites dans les trois langues, les plus expressives et les 
plus faciles a comprendre sont les oeuvres turques. 

Le turc de Fuzuli est la langue litteraire de PAzeri. 
Sa grammaire et son vocabulaire sont restes en general azeris. 
Mais Pinfluence du milieu de PIraq-i arabi, ou il fut eleve, ses 
relations culturelles et des facteurs politiques Pont oriente vers le 
dialecte osmanli, a partir de Page d’homme et encore plus tard, 
certainement apres la prise de Bagdad par les Ottomans (1534). 
Il est malaise actuellement de dire comment et dans quels 
ouvrages a commence cette introduction du dialecte osmanli, et 
de tirer ce changement au clair. Car, d’une part les relations 
entre ces deux dialectes ne sont pas encore bien etudi6es, d’autre 
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part dans les manuscrits de Fuzuli il y a des erreurs dues au dia- 
lecte des copistes, ce qui augmente encore les difficultes. 

Fuzuli est parmi les classiques de la literature tuque le poete 
le plus connu et le plus lu. Et encore aujourd’hui, partout oh 
vivent des Turcs, ses oeuvres passent de main en main. A tel 
point que nous voyons certaines de ses productions presque 
entierement modifiees. Par exemple Hadiqa ... etant traduit en 
turc oriental, certains orientalistes ont considere cet idiome 
comme la langue maternelle de l’auteur ( x ). Ensuite, quelque 
temps apres sa mort (1573), un 6crivain osmanli s’attribuant le 
titre Hadiqa muslihi (celui qui corrige...) a completement rema- 
nie cette oeuvre et, bien entendu sans avoir les capacites litteraires 
de 1’auteur, se Test attribute finalement a lui-meme ( 1 2 ). C’est 
pourquoi nous sommes autorise a dire qu’il est trop tot pour 
decider lequel de ces manuscrits en Osmanli ou en Jagatay est 
ecrit par Fuzuli lui-meme, ou par ses copistes ou imitateurs. 

On rencontre beaucoup de mots et depressions arabes et 
persanes dans les oeuvres turques de Fuzuli , mais cela ne depasse 
pas l’emploi de ces deux langues a son epoque par n’importe quel 
poete osmanli, comme par exemple B&ki (1526-1600) ou Hayali 
(mort en 1557). II ne sera meme pas exagere de dire que Fuzuli 
a employe beaucoup moins de mots etrangers que les autres, 
quoiqu’une 6tude comparative n’ait pas encore ete faite. En 
principe les langues litteraires, soit Osmanli, soit Azeri, sont 
n£es par emprunt de mots, d’expressions et meme de regies 
grammaticales aux langues arabe, persane et turque ; et il 6tait 
normal que les poetes de cette epoque fussent penetres des parti- 
cularites de ces langues. En meme temps, nous trouvons chez 
Fuzuli des mots proprement turcs, auxquels il a donne vie, et 
qui torment actuellement l’ornement de notre langue. Le tresor 
de son vocabulaire est plus riche que celui de ses contemporains. 
Ayant employe la langue parlee azerie et les mots usites dans son 
milieu, Fuzuli les a introduits dans ses textes, et cela constitue 
une autre particularity de sa langue. 

(1) Gf. W. Pertsch. Verzeichniss der tiirkischen Handschriften in der Bibliothek 
zu Berlin. Berlin 1889, § 235. 

(2) Mehmet Rauf b. §eyh Amd Vaiz dont le manuscrit, pr6tendu de sa propre 
mainsetrouve & la Biblioth6que Millet d’Istanbul, section historique n°232. 
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Aucun poete de langue az6rie n’a atteint a une aussi grande 
harmonie ni a des expressions aussi belles. Parfois il a boulevers6 
les mesures et les rythmes etablis en po6sie. Tres souvent, il ne 
fait meme pas sentir l’emploi d’un mot arabe ou persan, qu’il a 
introduit pour le rythme. Il n’existe presque pas de poete qui ait 
employe aussi naturellement, sans forcer, le jeu de mots, les 
metaphores de Tart litteraire turc. Il montre une telle maitrise 
dans son jeu litteraire que tres souvent il faut faire un effort 
pour comprendre comment il a proc6de et ou il a cache le sens de 
sa metaphore. Il n’a jamais voulu que ceci puisse nuire a la 
clarte de son texte. Il s’est hausse au rang des plus grands poetes 
turcs par ses sentiments naturels, sa sincerity, sa vivacity, et 
surtout par sa puissance depression litteraire. Cette aisance et 
cette superiority, surtout lorsqu’on parle de son oeuvre turque, 
viennent non seulement de ses themes, mais de l’inquietude de 
son ame ; et le caractere le plus clair de son etre, ce qui dominait 
tout son art, est le sentiment de l’Amour. En suppliant Dieu, 
en ecrivant Teloge du Prophete, Fuzuli pleurait sur les hommes 
malheureux ; en supportant le malheur, en meprisant les biens 
de ce monde, il a mis tres haut ses preferences morales ; en chan- 
tant son infinie tristesse, il nous a fait sentir la brulure de cette 
flamme d’Amour. Fuzuli, dans la literature turque, veut dire 
aussi Veritable Amour. 


Fuzuli, chez qui l’amour a atteint une maturity exceptionnelle, 
evoque, dans son Tavhid au debut de son Divan en turc, parmi 
les choses creees par Dieu et propres a susciter en nous une admi¬ 
ration qui depasse Tentendement, les belles a figures de fees. 
Dans ses ghazels, le poete chante encore ces beautes, dont la 
mise en terre apres leur deces, compare a leur formation a Taide 
de cette meme terre, fait mediter sur Toeuvre creatrice de Dieu ; 
de meme Fuzuli trouve la cause de la creation d’Adam dans 
Tamour de ces belles semblables aux fees. 

L’on peut alors se poser cette question : Fuzuli a-t-il regu ses 
premieres impressions d’amour du visage, des yeux d'une belle, 
r6ellement existante ? Ou bien, comme Molla Djami (1414- 
1492), s’est-il jete dans Tamour mystique a la suite d’un roman 
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d’amour ? Bref cet amour, transcendental quant a ses resultats, 
6tait-il concret, materiel et humain ? A cette question, nous 
pouvons, d’apres les indices glanes dans son oeuvre, repondre : 
oui. 

Dans les ghazels — depassant sept cents — des divans en turc 
et en persan de notre poete, la voix que nous entendons n’est 
d’un bout a l’autre qu’un epanchement d’amour. Fuzuli qui, 
de temps a autre, nous fait sentir que l’objet de son amour est 
un etre de chair et de sang, ne manque pas, la plupart du temps, 
d’elever cet etre au rang d’une entite mystique et transcendante. 
Toutefois Ton ne doit point croire que cet amour qui, suivant 
Gibb, « est aussi pur que si des anges du ciel l’eprouvaient l’un 
envers l’autre » ( 1 ), soit irreel. Les documents objectifs et les 
attestations psychologiques que sont ses propres poemes nous 
ont amene a la conception suivante : 

Fuzuli, dans sa prime jeunesse et au debut de son adolescence, 
a passe par l’epreuve d’un amour qui, tel un violent orage, l’a 
vivement secoue jusqu’au plus profond de son etre. Cet amour 
qui n’a pas eu, vu les conditions de l’epoque, la possibilite de se 
materialise^ a force d’etre refoule et de grandir avec le temps, 
s’est forcement idealise pour aboutir au niveau de l’amour divin. 
Mais cet amour humain de Fuzuli, lors meme qu’il reste au second 
plan, ne laisse pas de se faire sentir. L’on peut meme dire que 
son efTet est sensible dans la beaute de ses poemes. Voici encore 
une autre possibilite : Fuzuli est amoureux de la beaute. Mais 
la belle qui le tient enchaine n’est pas une amante qui le domine 
sa vie durant : il aime et tombe amoureux des belles qu’il ren¬ 
contre sur son chemin. Ainsi, il assouvit son besoin d’un amour 
unique en la personne de plusieurs objets d’amour ; et il realise 
peut-etre la beaute parfaite en ces amours isolees qu’il reunit ou 
synthetise en lui. C’est pourquoi plusieurs de ses vers peuvent 
etre pris dans ce double sens. Nous pouvons nous aider, a titre 
d’exemples de vers de ses ghazels dans son Divan turc : « 0 Lune, 
satisfais-moi, une nuit, en m’accordant ton etreinte, 6 etoile de 
la Chance, ne prends pas sur toi le fait de mon p6ch6 » ( 2 ). 

(1) A Hislory of Ottoman Poetry , II, p. 84. 

(2) Edition «I§ Bankasi», p. 326. 
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« Mon aim6e, ne sors pas dans les rues au milieu de la nuit ; tu 
es, 6 Toi, la lune de la pleiade de la beauts ; ainsi le fait, pour toi, 
de sortir la nuit dans les rues serait un defaut pour toi » ( 1 ). II 
est vrai que ces sortes de vers contenaient une harmonie et une 
symetrie definies, et comportaient egalement des jeux d’esprit 
propres a ce temps. Toutefois nous ne manquons pas de consta- 
ter que le poete exteriorise ses desirs par des vers plus libres et 
plus licencieux : 

« 0 belle, dont le teint epanoui parmi les soieries ressemble a 
l’eau de rose dans le cristal, ta poitrine est comme de beau pure 
et tes boutons semblent des bulles sur cette eau... » ( 2 ). « Les 
medecins, lorsqu’ils ecrivent leurs prescriptions, m’ont inclus 
parmi leurs malades, et m’ont ordonn£, comme remedes, les 
levres des belles semblables aux fees » ( 3 ). 

II ne faut pas oublier que de tels passages ne peuvent etre 
qu’une etape dans l’amour spirituel de Fuzuli, sur lequel nous 
nous arreterons. Mais nous ne pouvons qu’indiquer que le poete, 
tout comme les autres mortels, a vecu les tourments enivrants 
de la passion humaine et a chante cet etat d’ame dans un style 
et avec une attitude qui, a la societe, ont paru doux et emou- 
vants. 

Nous pouvons affirmer un point avec certitude : Fuzull, au 
long de sa vie, s’est laisse emporter par ce sentiment sans egal 
appele amour ; c’est vraiment pour cette raison qu’il a acquis 
Timmortalite. Lui-meme nous dit : « Je sais que le chemin de 
Tamour est plein de dangers ; mais meme si ce chemin devait me 
conduire a la mort, je ne m’en detournerais point » ( 4 ). II savait 
fort bien qu'atteint de cette passion, il tomberait dans les pires 
diflicultes. Amoureux, il perd la raison ; et d’autres lui retour- 
neront les sages conseils qu’il leur a naguere prodigues. Mais 
qu’importe ? Pour lui, la felicite eternelle, la richesse infinie, le 
bonheur sans fin, ne peuvent provenir que de la beaute de l’aimee. 
C’est pour cette raison qu’aux yeux du poete, une fois que la 


(1) Ibid., p. 145. 

(2) Ibid., p. 452. 

(3) Izmir, Biblioth. de Salepgioglu, No 2600, feuille 31b. 

(4) Edition « I§ Bankasm, p. 426. 
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passion humaine a atteint une telle plenitude et une telle hauteur 
d’ame, elle ne peut se defaire de cet amour, cesser de s’enivrer de 
la joie d’un autre monde. Alors que le commun des mortels ne 
vise que la possession charnelle, l’amant qui s’est elev6 a ce stade 
psychologique sublime et contemplatif, sans se soucier des plai- 
sirs corporels, ne demande rien d’autre que de s’adonner a 
l’admiration. Ainsi Fuzuli pergoit que cet arbre dont les racines 
se nourrissent dans le sol et dont les rameaux verts s’ornent de 
celestes fleurs, se divinise en s’elevant et se disjoint lentement 
de ses bases materielles et physiques. L’amour humain, en face 
des impossibility et des difficulty materielles, une fois divinise, 
est capable de vaincre tous les obstacles. L’amant est alors 
comme entre dans le climat doux, ensorceleur, plein de reves, 
d’un paradis enchanteur. Le sujet et l’objet se confondent. Tous 
les contrastes s’estompent et s’effacent. Dans cet etat de Tame 
l’antipathie n’a point de place ; tout est charme et attirance ; 
les dissensions avec le milieu s’annihilent, l’amant et l’objet de 
sa passion sont reunis. Cet affranchissement de la matiere devient 
a un moment meme, si prononce qu’on va jusqu’a croire que la 
possession peut devaluer, abaisser le nom meme de l’amour. II 
est vrai que cette evolution psychique ne se fait pas d'emblee. 
Fuzuli, tout comme beaucoup d’autres personnes, a atteint ce 
degre de maturity dans la joie mystique en passant par des 
phases successives. Arrive la, il nous envoie ce message : « L’a- 
mour est cette joie qui exprime la perfection : le feu du vin, la 
voix emouvante dans le «ney », tout vient de la. En v6rite, 
resprit d’unification est le siege meme de l’amour ; la, roi et 
mendiant ne peuvent etre qu’egaux » ( 1 ). 

Nous pouvons affirmer que les tendances generales de Tepoque 
du poete aussi bien que son temperament timide, sa vie int6- 
rieure intense, se sont pretes fort bien a de pareilles vues 
mystiques sur Tamour. D’autres causes sont egalement en jeu : 
les necessites materielles de la vie, la fatigue, Timpuissance de 
la science a satisfaire son besoin metaphysique, la peur inspire 
par l’idee de la mort et, enfin, la puissance miraculeuse de 
Teternite promise par l’amour mystique, tout ceci 1’amene a un 


(1) Ibid., p. 125. 
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amour transcendant, d6passant l’experience. Toujours pour les 
memes raisons, il a trouv6 le secret d’introduire dans la lite¬ 
rature turque les termes de « Djan » et « Djanan » (l’amant et 
Taim6). Aucun poete n’a exprim6 avec autant de sinc6rit6 et de 
spontan6ite qu’il 6tait pret a sacrifier jusqu’a son existence a 
l’objet de sa damme. 

Fuzull a su unifier ces deux termes, ces deux entit6s dans la 
mesure oil il atteint le plus haut degr6 de l’amour, oil il d^passe 
d6passe le desir de la possession mat6rielle. En meme temps il 
a su trouver la fin meme de son existence comme refletee 
dans l’aimee (djanan). Il y r^ussit pleinement dans son 
oeuvre «Leyla et Medjnun», c61ebre Mesnevi. Le poete nous 
dit ici par l’entremise de Leyla : «Je ne savais guere que 
l’amour fut un mal funeste ; je vois que c’est une triste 
aventure » ( 3 ). Mais il juge cette vue toute ordinaire et banale, 
et sa propre attitude ne se reflete que dans la personne de 
Medjnun. Ne nous dit-il pas, en effet, dans un des quatrains 
de son Divan turc : « Youloir s^lever par la seule voie d'une 
science sterile est vain. Tout, dans le monde est amour. Une 
science creuse n’est que racontars et vains propos... » ( 1 2 ). Oil 
Fuzul! a le mieux exprime Tamour divin, c'est dans son « Leyla 
et Medjnun ». Dans cette oeuvre mystique, Medjnun symbolise 
Tame d’un doctrinaire, d’un membre d’une secte mystique. Le 
poete, a travers le personnage de Medjnun, essaie de franchir les 
limites de Tunivers mystique par les elans d’une passion divine. 
Il parvient a nous faire saisir comment Medjnun, a travers la 
beaute physique symbolisee par Leyla dont ce dernier est 
amoureux, se hausse peu a peu jusqu’a la cime d’un amour 
6ternel et a 1’existence eternelle. L’amour dans l’univers, une fois 
porte vers le Createur, s’eleve, se divinise. Arrive a cette hauteur, 
il retourne pour toujours a l’objet perissable de son amour et 
s’unit a son ame. Ainsi nous pouvons dire que Leyla n’existe 
que dans la prise de conscience de Medjnun ( 3 ). 


(1) Kiilliya-i Fuzfilt, Leyla ve Mecnun , Istanbul, 1924, p. 2S0. 

(2) Edit. « I§ Bankasi», p. 485. 

(3) Dr. Ali NihadTarlan, Leyla ve Mecnun Mesnevisi (these de doctorat inSdite), 
TQrkiyat Enstitiisu, No 1. 
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Plus tard, nous voyons enfin Medjnun s’6lever jusqu’au 
supreme stade de « l’unification en Dieu », et s’6riger en h6ros en 
pleine possession de son etre 6quilibre («nefs-i mutmainne »). 
Celui-ci a vaincu les chalnes et les attirances qui le rattachaient 
au monde, et represente le vainqueur qui brandit le drapeau de 
l’amour triomphant. II s’exprime ainsi : « 0 aime, si moi, je suis 
moi-meme, alors toi, qui es-tu ? Ou bien si toi, tu es toi-meme 
(c’est-a-dire a part de moi-meme), alors qui suis-je ? fitant donne 
que moi, je suisjdein de toi, cette dualite sur la voie del’unite 
n’est guere agreable » ( 1 ). 

C’est pour cela qu’il a allegrement supporte les vicissitudes et 
les tourments de l’amour. 11 est alle meme jusqu’a rechercher 
ces tourments. II a voulu souffrir de la separation de l’aimee, il 
a desire voir son enveloppe charnelle s’amincir de souffrance et 
s’alleger comme une plume, et il a exprime le desir de s’envoler, 
avec les vents du matin, pour retrouver son aimee partie au 
loin. Il ne desire pas que ses plaies soient ointes du baume de la 
consolation. Cette douleur, il la considere comme une flamme 
allumee par les mains de l’aimee et il ne veut pas qu'elle s’eteigne. 
Il aime les tourments que lui cause l’amour,et refuse les remedes 
qu’on peut lui prodiguer. Car la seule chose qui puisse le tuer, 
l’aneantir, c’est la peur de guerir de ses maux d’amour. 

Il ne souhaite point voir ses vceux combles : « Il se console par 
ses reves. L’union avec l’aimee ne le satisfait point. Et meme il 
ne croit pas qu’en dehors de son cceur, il puisse exister, pour lui 
une aimee » ( 2 ). 

C’est cette passion effrayante qui a fait dire a Fuzuli dans son 
Divan en langue persane : «Pourquoi demandes-tu, en ton 
amour, Tetat de mon ame ? (Voici brievement ma reponse :) La 
moelle qui brule dans nos os est une vipere noire » ( 3 ). 

D'apres lui ce tourment ne comporte point de remede : 
« 0 Fuzult, ce therapeute a trouve maints remedes a tous ces 
maux ; mais aucun n’a pu etre encore invente pour mon mal 
(ma plaie) » ( 4 ). Ceux qui ont pen6tre le secret de l’amour ne se 

(1) Leyla el Medjnun , p. 338. 

(2) Ibid., p. 334. 

(3) Divan person , Manisa-Muradiye (Biblioth. No 2668), p. 22. 

(4) fidit. I§ Bankasi, p. 245. 
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plaignent guere de la passion d’aimer. L’ascete qui ne se doute 
pas du plaisir d’aimer ne sait pas cela. Le secret et le plaisir 
d’aimer ne peuvent etre gout6s que par leurs connaisseurs. Ainsi 
Fuzuli est un de ces connaisseurs, un poete-amant initio. 

Telle est surement Tune des causes de la vogue de ses poemes. 
Tous les secrets seront devoiles, tous les desirs seront combl6s 
dans l’immensite de l’amour divin. 

L’amour a vraiment embrase cet enfant de l’lrak ; il a exalte 
et embaume ses poemes. 

L’amour de Fuzuli, a certains points de vue, ressemble a 
celui de deux grands poetes, dont l’un a vecu trois siecles et 
l’autre deux siecles avant lui. Ce sont Mevlana Djelaleddin 
Rum! (1207-1273) et Hafiz Chirazi (mort en 1388). Ces deux 
grandes figures doivent etre 6voquees ici, non pas parce qu’ils 
sont l’un un poete turc et l’autre un poete persan exceptionnels, 
mais parce qu’ils ont, eux aussi, travaille le theme de l’amour 
avec une grande puissance d’art et de sentiment. 

Les ghazels de Mevlana, ceux surtout de son Divan-i Kebir 
sont comme les fruits merveilleux d’un climat d’amour divin : 
« L’amour est tout autre que cent peuples ou nations ; la religion 
ou la nationality, pour les amants, c’est Dieu ». Ainsi s’exprime 
Mevlana. II ajoute encore : « Tant qu’on est avec Toi, la mort 
meme est douce ». L’amour de Mevlana est plus ardent que celui 
de Fuzuli meme, c’est une sorte de fureur, d’extase et de flamme 
sacree. Dans son « Sanduka » (rehaussement en bois sur la tombe) 
il s’ecrie : « Le Createur m’a cree du vin de l’Amour. Meme si 
je meurs, cet amour c’est moi ». Notre but ici n’est point de 
traiter de l’amour dans Mevlana, mais de faire ressortir en 
quelques mots ses rapports avec celui de Fuzuli, nous nous 
abstenons de donner des exemples. Ce point a ete traite dans 
un de nos ecrits publies recemment sur «VAmour dans 
Mevlana et Fuzuli » ( x ). 

Ici nous ne voulons que faire ressortir les quelques points 
suivants. Bien que Mevlana et Fuzuli soient en tete de ceux 
qui ont suivi la voie de l’amour et ont depasse les plaisirs charnels 


(1) Abdiilkadir Karahan, Mevlana ve FuzulVde a§k , Qagri Dergisi, Konya, 
vol. II, 1958, p. 4 et suiv. 
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et quotidiens, Fuzull n’a point rejete completement ses 
attaches avec la raison ; par contre, Mevlana a.rompu complete¬ 
ment avec elle et s’est jete de tout son etre dans le flot de 
l’extase divine. Tous deux ont chante l’amour divin et 6ternel ; 
ce qui les separe, ce n’est point une question de nature, mais 
seulement de degre. C’est pourquoi dans TOrient islamique 
Mevlana est connu pour etre Tamant-saint alors que Fuzull 
est considere comme le poete-amant. Leurs ideaux sont 
communs ; l’aime vers lequel ils se precipitent est identique. 
Leur inspiration commune provient du meme climat spirituel. 
La difference consiste dans la mesure avec laquelle ils maltrisent 
leurs emotions et leur comportement. 

Le style de Fuzull elaborant le theme de Tamour se rapproche 
surtout de celui de Hafiz. Cette ressemblance est plus 6vidente 
dans les ghazels de Fuzull ou il est traite de Tamour humain. 
Tous deux sont d’accord sur les difficultes propres a l’amour 
divin et a la force d’ame necessaire pour y faire face. Tous deux 
croient egalement qu’ils ont ete crees, predestines a cet etat 
d’amour. En lisant leurs ghazels on peut le mieux saisir cette 
ressemblance entre les deux poetes. L’admiration de Fuzull 
envers Taimee, on la retrouve chez Hafiz. Ce dernier dit aussi 
au Createur : « Demande le coeur et la vie de celui que Tu as cree, 
et prends-les de suite ». Et il s’exprime encore en ces termes : 
« L’aime a transforme notre maison en un lit de fees ; et, comme 
les fees, il est loin de tout defaut ». Mais, alors que Fuzull 
desire ne point voir ses vceux combles, chez Hafiz, on trouve le 
souci d’eviter les vents malefiques de Tautomne. On ne retrouve 
pas chez Hafiz, dans la meme mesure et avec la meme force, le 
desir de resister a la souffrance, si bien exprime par Fuzull. En 
depit de la communaute de contenu et de forme chez ces deux 
artistes de la plume, et bien que l’idee soit assez repandue que 
Fuzull serait reste sous Tinfluenee de Hafiz, des etudes recentes 
faites en ce domaine ont montre la difference qui existe entre les 
deux poetes ( 1 ). 

Le fait, pour Fuzull, de ressentir l’amour comme un aliment 
veritable necessaire a son ame, de ne point desirer voir ses 

(1) Hasibe Mazioglu, Fuzuli-Hafiz, Ankara, 1956, p. 333 et suite. 
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vceux d’amant combl^s par crainte de voir cette passion se 
relacher ou meme s’eteindre, et de s’accommoder fort bien de 
la renonciation et de la nostalgie propres a l’amour non-satisfait, 
d£nonce un etat psychologique qui ne s’observe que chez fort 
peu d’artistes, tres rarement. Cette particularity est Tune 
des principales caract£ristiques de notre poete. 

En resume, l’amour de Fuzuli est n£, peut-on dire, des 
Emotions humaines. Tout comme l’oeuvre d*un architecte- 
ingenieur, qui prend pour materiaux simplement de la terre, 
de la pierre et du bois, mais qui, malgre cela, ne laisse point de 
susciter une admiration infinie, cet amour nous apparalt dans 
toute sa plenitude et dans toute sa nature exceptionnelle. Cet 
amour, pouvons-nous conclure, avec tout ce qu’il comporte 
de melancolie et de tristesse, de reves et de nostalgies 
inassouvis, de tendresse et de douleur, en tant qu'expression 
et attachement a une existence divine, a un Createur eternel, 
a de tout temps conquis, en maftre souverain, Tesprit et Tame 
des humains. 


Abdulkadir Karahan 
(Istanbul) 
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Now when Allah gave command for a handful of earth to 
be taken for the creating of Adam it was taken from all parts 
of the earth, from good ground and from evil ground ( 1 ), but 
the clay for our Prophet, Muhammad—upon whom be Allah's 
blessing and peace—was from the site of the Ka‘ba, which 
was the place for faith in Allah—exalted be He. Then that 
clay was kneaded with the clay for Adam—on whom be peace— 
so that the clay became like leavened dough. Had it not been 
for that [mixing of the clay for Adam with the clay for our 
Prophet] men would not have been able to make response ( 2 ) 


(1) This story occurs in various forms. The oldest form seems to be that 
when Allah had disposed of the objections of the angels to His creating Adam 
(11,30/28), He sent Gabriel to get Him some clay from the earth, but the earth 
refused to give any. Michael was then sent with no better result. Finally He 
sent the Angel of Death who grabbed up some black, some red, some white clay, 
as a result of which we have still three races of men, the black men, the white men 
and the reddish-brown men (at-Tabari, Annales , I, 87 ff.; Tafslr , I, 159; al-Mas'udi, 
Muruj , I, 51,52 ; ath-Tha'labl, Qisas al-Anbiya ’, p. 17). The popular Daqa'iq 
al-Akhbar , p. 3, says that man’s body was formed from dust gathered from the 
various climes (aqallm ; iqllm being from the Greek xXip.a), his head from the dust 
of the Ka'ba, his chest from the quarters (aqtar) of the earth, his back and belly 
from the dust of Hind, his hands from the dust of the East, his feet from the dust 
of the West. As-Suyuti, Durar , pp. 4,5, gives from Ibn "Abbas a much more 
elaborate scheme showing from what parts of the earth the dust for his various 
bodily members came. (See also Ibn Sa"d, Tabaqat , I,i,5,6; Musnad Ahmad, 
IV, 400, 406, and al-Baidawi’s commentary on Sura 11,30/29). The Rabbis also 
had tales of the various earths that were used in man’s creation (Sanhedrin 38ab, 
Targum Yer. on Gen. II, 7; Pirqe de Rabbi Eliezer , xiii), as did the Christians 
( Schatzhohle , ed. Bezold, p. 3; Solomon of Basra, Book of the Bee , ed. Budge, 
cap. xiii). 

(2) The response was that which they made when Allah took a covenant 

(mithaq) from them at creation. See fasc. X, p. 73, n. 2. 
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on the Day of the Witnessing, and this is the meaning of his 
saying—upon whom be Allah’s blessing and peace—“I was 
a Prophet when Adam was still between the water and the 
clay” ( J ). 

Thus the essential nature and the blessedness of all who are 
brought into existence are from the mite they contain of his 
existence. So when He calls on them to bear witness against 
themselves in the presence of His witnesses, He will say: “Am 
I not your Lord? and they will answer: Yea, verily” 
(VII,172/171). In this manner that leaven of the Prophet 
lies hidden in their atoms, and their tongues, by Allah’s permis¬ 
sion, pronounce the spoken talbiya ( 1 2 ). Those whose clay was 
able to receive the leavening, in accordance with what had been 
foreordained for them, will find that leavening continuing with 
them, abiding within and keeping them company till it becomes 
perceptible and appears in recognizable form, so that the 
meaning thereof becomes manifest as it responds to that 
summons, whereby the light of the spiritual meaning shines 
forth upon the corporeal body that is over against it. Thus the 
body, after having been dark, becomes shining, and its 
productive members glow, for they are rightly guided and do 
works of obedience. But those whose clay is evil and unable 
to accept that leavening will be affected by the leavening only 
in sufficient measure to make it recognizable at the witnessing. 
It will appear in that acknowledgment ( 3 ), but in an inactive 

(1) As the Urmensch Muhammad was, of course, pre-existent. This Tradition, 
according to which he told his Companions that he was already a Prophet when 
Adam was still in the primaeval slime, will be found in Ibn Sa‘d Jabaqat , I,i, 95; 
at-Tirmidhi, Jami\ II, 282; Musnad Ahmad, IV, 66, 127, 128; V, 59, 379; 
Ibn Taimiyya, Rasa’il , 11,340, and the Mishkat , p. 513. Similarly among the 
Jews it was believed that the name (i.e. the personality) of the Messiah was one 
of the things created before the foundations of the world (Pesahim 54a ; Nedarim 
39b; Midrash Tehillim , xciii § 3; I Enoch XLVIII, 6), and in the New Testament 
we read of the Saviour that he was “before the worlds” (Col. I, 15-17; Heb. I, 6; 
John 1,1-3; VIII, 58; XVII, 5; I Pet. I, 20). 

(2) The ialbiya consists in pronouncing the phrase labbaika Alldhumma , which 
is said to mean: “Here I am, at Thy service, O God”. 

(3) He means that at the milhaq both those destined for bliss and those destined 
for damnation acknowledged that Allah is their Lord, but in the one group it 
worked actively to promote their movement towards bliss, while in the other 
group it was inactive and availed them naught. 
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state. Then as time goes on the leaven will become corrupt 
from the corruptness of that clay. Thus it is like one with 
whom something has been deposited and then what was deposi¬ 
ted is withdrawn because he was not worthy to guard it, for 
it, I mean true faith, is a deposit in the hearts of unbelievers, 
but only in the hearts of believers does it remain. This is the 
meaning of his saying—upon whom be Allah’s blessing and 
peace—“Every child who is born is born with the natural 
religious disposition (fitra) according to which Allah created 
it” ( 1 ). This it is which keeps them steady in the true faith: 
“He said: ‘Am I not your Lord? ” They answered: ‘Yea, 
verily’” (Cf. VII, 172/171). So they continue steadfastly 
in the talbiya and they utter a response [to Allah’s, words] 
by that leaven of the Prophet which circulates in the various 
parts of their atoms. All this was in the foreknowledge of 
Allah—exalted be He—and is part of the carrying through 
of what He has decreed. So such as persevere in that 
acknowledgment do not pass on to denial and disavowal. 

All that comes to pass in the tree of the Universe in the way 
of growth and increase, in the bearing of flowers and fruits, 
[all these things] are thoughts, obscure yearnings, clear tastes, 
pure secret longings, and the breath of seeking forgiveness. 
All that whereby good works will be increased, conditions of 
life purified, verdure caused to grow in the meadows of men’s 
souls, all that which is for the salvation of men’s hearts, all the 
degrees of secret mysteries attained, all the sweet discourses 
which mount up, all the foliage of friendliness that comes 
forth, all the breezes of cheerfulness which arise, all that is 
built on its stem, such as the high ranks attained by those who 
have special skills, the positions gained by those who have special 


(1) The commonly quoted form of this Tradition is: “Said the Apostle of Allah : 
'Every child who is born is bom in the fitra (or according to one line of transmission 
— in the mZZZa), but his parents make him a Jew or a Christian or a polytheist ” 
(at-Tirmidhi, JamV , 11,20; Musnad Ahmad, 11,253; al-Bukharl, Sahlh , 1,341; 
Muslim, Sahlh , II, 52, 53; as-Suyuti, at-JamV as-§aghlr , No 6356). Fitra means the 
natural religious disposition with which one is born; milla (the Syriac melVtha) 
means one’s religion or sect. Bukhari 111,307 says expressly that Islam is the 
fitra which is natural to every human and was the original religion of mankind. 
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privilege, the stages reached by the truly righteous (siddlqun), 
the confidential intercourse enjoyed by those allowed to draw 
near (muqarrabun), the things seen by the lovers (mukibbun) ( x ), 
all comes from the fecundation of that shoot of Muhammad, 
is kindled from his light, expands from the progress of his 
river al-Kawthar ( 1 2 ), is nourished by the fruit-pulp of his 
beneficence (birr), is fostered in the cradle of his guidance. 
For this reason his blessedness has been made general, his 
mercy made perfect for all creatures, for: “We sent thee not 
save as a mercy to mankind” (XXI, 107). 

So when He had spread out [this earthly] dwelling on his 
account, had constrained night and day to labour on his account, 
had given shape to things, and set the borders to all lands; 
when He had made His remembrance a thing to be extolled, 
had given a reminder of His secret and His decree, had taken a 
covenant (milhaq) [with all creatures], that they should trusting¬ 
ly believe in Him and take hold of the cord of His truth, He 
revealed the bridegroom of His law (sharVa) to those who would 
follow him and to those who would separate from him ( 3 ). 
Then by his prophetic office He sealed [the successon of] the 
Prophets, by his scripture (i.e. the Qur’an) the [series of] 
Scriptures, by his mission the [sending of] apostles ( 4 ). There- 


(1) Both here on earth and in the Hereafter there are among the pious certain 
grades (darajat), marking stages of spiritual advancement (manazil). Three 
of these grades are mentioned here. In the Qur’an Enoch, Abraham, Joseph and 
the Virgin Mary are mentioned as among the siddlqun , and certain angels and 
Jesus as among the muqarrabun. 

(2) This may mean only “the river of his abundance”, though the Kawthar 
mentioned in Sura CVIII,1, is generally taken to mean a very special river in 
Paradise, which is reserved exclusively for Muhammad and his friends. See 
at-Tabarl, Tafslr , XXX, 207. 

(3) There is a reference here to the two great bodies of Muslims, the Sunnis and 
the Shi'ites. The sharVa is the Muslim rule of life, and the Sunnis are those who 
follow the sunna , or custom of the Prophet, therein, while the Shi'a are the dissi¬ 
dents. 

(4) Sura XXXIII, 40 states that Muhammad is the seal (khatam) of the Pro¬ 
phets, i.e. of the series of prophets sent by Allah, which began with Adam and came 
to an end with Muhammad. Consequently his message to men as contained in the 
Qur’an must, in Muslim belief,-be the last Scripture, and the rule of life embodied 
in his sharVa , or religious law, be the final directive for human conduct. It will 
be remembered that Jesus promised to send the Paraclete, who since he was to 



IBN al-'arabi’s SHAJARAT AL-KAWN 


117 


fore whosoever seeks protection under the protection of his 
sharVa is safe, and whosoever takes hold of the cord of his 
religion (milla) will be kept [from evil]. When Adam—upon 
whom be peace—made entreaty thereby he was secure from 
blame ( 1 ). When it was transferred to the loins of Abraham 
the friend [of Allah], the fire became cold for him and a safety ( 2 ). 
When Ishmael’s fate was entrusted to it he was redeemed by 
a wondrous sacrifice ( 3 ). The fruitage of the shoot of the 
Companions of the Right Hand is: “He loves them and they 
love Him” (V,54/59), and the fruitage of the shoot of the Com¬ 
panions of the Left Hand is: “Allah will not punish them while 
thou art with them” (VI11,33). The fruitage of the shoot of 
“those who precede”, “those who are brought near” (LVI,10) is: 
“Muhammad is the Apostle of Allah, and those who are with 
him are violent against the unbelievers but compassionate 
among themselves” (XLVIII,29). 

Thus his blessedness has been made general for all climes, 
and his word has been perfected. Adam was created in the 
form of his name, for his name is Muhammad (MHMD), so 


abide with men for ever (John XIV, 16 ff), and would teach them all things 
(John XIV, 26; XV, 26; XVI, 13-15), would be the seal of Divine revelation, and 
provide the final rule of life. Mani, the Persian sage, who in 277 was put to death 
under Bahram II, and who also asserted that he was the last of the prophetic 
succession and the preacher of a universal faith, claimed to be the promised Para¬ 
clete. (See the references in H. G. Puech Le Manicheisme , p. 62 and pp. 146,147). 
Since Muhammad in Sura LXI, 6 applies the Paraclete promise of Jesus to himself, 
this claim to be the seal of the prophetic series is probably to be connected 
therewith. 

(1) Ibn Taimiyya, Tawassul , p. 91 tells a story of how after his rebelliousness 
Adam prayed for forgiveness bi-haqqi Muhammad , and al-Huraifish in ar-Raud 
al-fa'iq , p. 276 tells how it was by seeing the name of Muhammad on the Divine 
Throne that Adam was led to beg forgiveness in the name of Muhammad. 

(2) Sura XXI, 52/51-69 tells the story of how, when Abraham was cast into 
the fire for breaking the idols, Allah bade the fire be cool for him and harm him not 
(cf. XXIX, 24/23), a story which is told also in the Rabbinic writings, e.g. 
Pesahim 118a; Midrash Haggadol , ed. Schechter XI,28; Seder Eliyahu zuta , 
xxviii. 

(3) The story of Abraham’s preparations to offer up his son in sacrifice, and how 
the son was redeemed in a wondrous manner, is told in Sura XXXVII, 102/100-107. 
The name of the son is not mentioned there, though Isaac is mentioned in vv. 112, 
113, but Muslim orthodoxy says that the son of v. 107, who was redeemed, was 
Ishmael. The story, of course, is dependent on the Biblical account in Gen. XXII, 
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Adam’s head is the circle which goes round about to make the 
form of the first M in his name, the sticking out of his arms at 
the side is in the form of the H, his belly is in the form of the 
second M, and his two legs spread apart are in the form of the 
D ( x ). Thus the creation of Adam was brought to completion 
in accordance with the form of the name of Muhammad—upon 
whom be Allah’s blessing and peace. Now our claim that 
things which came to be were made to be in accordance with the 
shape of his form, is because the world is really two worlds, 
the world of mulk, and the world of malakul. Now the world 
of mulk is as the world of his corporeality, and the world of 
malakul is as the world of his spirituality. Likewise the 
density of the lower world is as the density of his corporeality, 
and the refined nature of the upper world is as the refined nature 
of his spirituality. Thus on this earth there is no mountain 
among those set on the earth to be stabilizers ( 1 2 ), but is in the 
position of his bones which were appointed to be the stabilizers 
of his body, nor is there therein any swollen sea ( 3 ), continuous 


(1) This is another element of the Urmensch idea. i.e. of Muhammad as the 
archetypal man. It was a very popular idea, as we see from Daqa'iq al-Akhbar t 
p. 3, and curiously enough was one of the matters raised by the Isma'ili da*is in 
their attempts to suggest doubts in the minds of believers. (See de Sacy, Exposd 
de la religion des Druses , I, p. lxxxvi). There are analogies to this idea of an 
archetypal man in Indian, Iranian, Jewish, Christian, Manichaean and Mandaean 
teaching, but the closest parallel for correspondences between the parts of the 
body and the letters of a name is the Gnostic account of the form of Aletheia 
(see Irenaeus, Adv. Haer. I, xiv, 3; Hippolytus, Refut . VI, 39). As de Sacy remarks 
in his note, the resemblance of MHMD to a human form appears only when it is 
written vertically, and with the older forms of the letters. Muslim savants 
remark that, of course, Adam when he was first formed was lying prone, and did 
not stand upright till the breath of life was breathed into his nostrils, so that in 
his first state he was like the horizontal name MHMD. 

(2) awtad are properly “stakes” or “pegs” used to keep something that has been 
stretched out from rolling up. In Sura LXXVIII,6, 7 Allah speaks of having 
stretched out the earth as a flat expanse and set the mountains thereon to keep 
it out flat. 

(3) The phrase “swollen sea” occurs in Sura LII, 6. The “continuous or 
discontinuous” is literally «running or not running», and refers to the two types 
of seas, the open seas and the land-locked seas. That there are salt-water seas 
and sweet-water seas is also a Qur’anic notion (cf. XXXV, 12/13), and the peoples 
of the Near East were well aware that there were “bitter waters” (cf. Exod. 
XV, 23; James III, 11). 
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or discontinuous, sweet-watered or not, but is in the position 
of the blood in his body, running in the runnels of the veins, 
or standing in the channels of the limbs. [The moisture of the 
body] differs also in taste, for there is some that is sweet, e.g. 
the moisture of saliva, by whose juice is sweetened all that is 
eaten and drunk, and there is some that is salty, e.g. the tears 
of the eyes, by which the eye-ball is protected, while other is 
bitter, e.g. the ear wax which guards the ears from insects and 
flies which get into them but are killed by that liquid. In the 
earth of his body there are parts where nothing grows, as in 
barren and salty swamp land nothing grows and it is impossible 
to make anything grow. Then, as in the earth there are great 
lakes from which rivers flow and streams from which men derive 
benefit, so in like manner in the earth of his body there are 
thick blood vessels, such as the aorta which sends the blood along 
and from which the arteries spread out through the rest of the 
body. 

Then in the upper world, the world of the skies, Allah set 
the sun to be a lamp to give light to the people of earth (LXXI, 
16/15), and likewise He has set the spirit (rah) in the body to 
give light to the body thereby, so that when it departs at death 
the body is darkened, just as the earth is darkened when the 
sun disappears. Then He set the intelligence ( l aql) to be as 
the moon which shines in the heavenly vault, at one time 
waxing and at another waning. At its beginning it is small, 
being the new moon, just as the intelligence is but small when 
man is little, but increases like as the moon increases to the 
night of its fullness, after which it begins to decrease. Thus 
[the ‘aql] reaches its maturity when forty years have been 
completed but then begins to decrease in flexibility and 
strength. Then He placed in the sky the five stars, namely 
the five stars of retrograde motion ( x ), which run backwards, 
to which correspond the five senses, viz. taste, smell, touch, 
hearing and seeing. 


(1) These stars of retrograde motion are referred to in Sura LXXXI, 15, and are 
said to be the planets Mercury, Venus, Jupiter, Mars and Saturn. See at-Tabarl, 
Tafslr , XXX,47. 
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Then in the world of the heavens He set a Throne and a 
Footstool ( 1 ). The Throne He brought into existence and set 
as something to which the hearts of His servants might turn, 
a place to which they might raise their hands, not as a place 
where He Himself might be or as a symbol of His attributes, 
for in the case of the Merciful One—exalted be He—the 
“sitting’ 7 ( 2 ) is but one of the qualifying, descriptive epithets 
applied to Him. These qualifying, descriptive epithets are 
connected with His essence, whereas the Throne is one of the 
things He created. It is not attached to Him, does not touch 
Him, He is not borne by it, and He has no need of it. As for 
the Footstool, it is the store-house (wi l ci) of His secrets, the 
quiver for holding His lights, and the heavens and the earth are 
the depository for all that is in the circle of His wide-spreading 
Footstool ( 3 ). So He has set man’s breast to be as the 
Footstool, for in it are stored all the attainments of knowledge. 
It stands like a courtyard at the gate of the heart and the soul, 
with two doors opening to them, so that all good proceeding 
from the heart or evil proceeding from the soul is stored in the 
breast from which it proceeds to the productive members. 
This is what is meant by the words of the Most High: “and what 


(1) In the Qur’an the two words ' arsh and kursl are used indifferently for the 
throne of an earthly sovereign or for the Throne of Allah. In the Traditions, 
however, a distinction is made between the ' arsh , which is His Throne, and the 
kursl as His footstool, but whereas in in the Bible the heavens are His Throne and 
the earth His footstool (Isa. LXVI, 1; Matt. V, 35; Acts VII, 49), Muslim savants 
regard them both as being celestial entities, and offer a variety of opinions as to 
their relation to one another. 

(2) In seven passages the Qur’an refers to Allah as taking His seat on His Throne 
after the work of creation was complete. (Cf. VII, 54/52; X, 3; XIII, 2; XX, 5/4; 
XXV, 59/60; XXXII, 4/3; LVII, 4). This is doubtless based on ideas learned from 
the older religions, for Isaiah, e. g. tells how he saw God, high and exalted, sitting 
on His throne (Isa. VI, 1), and we find the same thing in both Ethiopicand Slavonic 
Enoch, and in the Ascension of Isaiah. It inevitably raised the question how an 
omnipresent deity could be at any moment seated in a particular place. Irenaeus, 
Adv. Haer. IV, iii, 1 is aware of the danger of thinking of God as sitting, after the 
fashion of a man, and in Islam this became the famous problem of istiwa ’ (see 
al-Ash‘ari, Maqalat, pp. 210-212 and 290, Ibana, p. 8; an-Nasafi, Bahr al-Kalam, 
pp. 26, 27; al-Ghazzali, Iqtisad, pp. 24-27; Ibn Khuzaima, Kiiab at-Tawhld, 
pp. 68ff.; Ibn Taimiyya in Ibn Sahman’s Bayan al-MubdV, pp. 77-160). 
Ibn al-'Arab! comes back to this problem again and again. 

(3) The wording here is drawn from Sura 11,255/256. 
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is in the breasts comes forth” (C,10). The heart He set to be as 
the Throne. His Throne in the heavens is something known 
about whereas His throne on earth is a lodging place, and thus 
the throne of the heart is a nobler thing than the Throne in the 
heavens, for that Throne is not wide enough for Him, does not 
bear Him, does not perceive Him, but this throne is something 
towards which at all times He looks, to which He reveals 
Himself, on which He sends down from heaven His bounty, 
[for He has said]: “My heavens were not wide enough for Me, 
nor My earth, but the heart of My believing servant is wide 
enough for Me” ( 1 ). 

When He set Paradise and Hell in the world of the hereafter, 
the one for bliss and the other for torment, the former as a 
treasure house of good and the latter as a treasure house of 
evil, He likewise appointed that virtue which is at the core of 
the heart to be a Paradise for His believing servant, for it is 
the place where Allah is seen, where He reveals Himself, where 
confidential intercourse with Him takes place, where degrees 
of spirituality are attained, and where the lights burst forth. 
He also set the soul to be as man’s Hell, for that is where evil 
bursts forth, where Satan whispers and waits, the place where 
the darkness is. 

Then He set the Tablet and the Pen ( 2 ) as a copy of the book 
of the Universe (kaum), and of bringing into being (takwin), 
and of what was (kdn) and what will be (yakun) till the Day 
of Judgment. Also He appointed the angels to copy out what 
they are bidden copy regarding erasing and retaining, death 
and life, increase and decrease. So [man’s] tongue is as it were 
the pen and his breast the tablet. Whatever the tongue utters 
the memory writes on the tablets of the breast, and whatever 
the desire of the heart exhales into the breast is set forth by 
the tongue as by an interpreter. The senses He appointed to 
be the messengers of the heart which takes note of what arrives 
thereby. Thus hearing is a messenger, being the heart’s spy. 

(1) This is not from the Qur’an but is an uncanonical saying much used by the 
Sufis. 

(2) See fasc. X, p. 69, n. 2 to whose references add Kanz al-Ummal, III, 
Nos. 3306-3309. 
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Seeing is a messenger, being the heart’s guardian. The tongue 
is a messenger, being the heart’s interpreter. Then He set in 
man something which would be an indicator of His Lordship, 
would testify to the truthfulness of Muhammad’s message, and 
rule that human palace (haikal) ( x ), since it has need of a 
ruler. That something is the spirit. Its ruler is one, and the 
spirit is invisible, shapeless, uncontrolled by anything in the 
body. Nothing moves in the body save by its knowledge and 
will, and the body neither feels nor touches save by it. All 
this is an indication that the worlds must have a Ruler, a Mover 
who can be but one, aware of what is happening in His 
kingdom, capable of causing it to happen. It is also an 
indication that He can have no shape, cannot be likened to 
anything, is invisible, uncontrolled, undivided, may not be 
touched or felt or taken hold of, for: u there is nothing like Him, 
though He both hears and sees” (XLII,ll/9). 

His messengers to His creatures are two, one who appears 
and one who is hidden. His messenger who appears is 
Muhammad, the Apostle of Allah, but His messenger who is 
hidden is Gabriel. It is Gabriel who brings His revelations 
to His people ( 1 2 ), but they do not perceive him nor recognize 
him. Likewise the ruler of this human haikal , i.e. the spirit, 
has two messengers, one which appears and one which is hidden. 
The messenger which does not appear is the will, which is as 
Gabriel giving revelation to the tongue. The tongue gives 
expression to the will and so is in the position of our 
Master Muhammad—upon whom be Allah’s blessing and peace. 
Then just as He has set within you an indicator of the genuiness 
of Muhammad’s prophetic office and the trustworthiness of his 
message, He has set in you also an indicator that the sharta 


(1) haikal means both “palace” and “temple” (as do its cognates in Akkadian, 
Hebrew and Syriac), and the meaning here would seem to be only that the body 
is the « big house »in which the spirit lives. 

(2) Gabriel is for Islam the angel of revelation (maVak al-wahy, cf. 11,97/91 ; 
XVI, 102/104; XXVI, 192 fT.), which is a deduction from Judaeo-Christian 
teaching where Gabriel is the angelus interpres who is the revealer to men of the 
Divine purpose. He appears as the angel of revelation also among the Mandaeans 
(Ginza E. 1,89-94 ; 11,24 fT.). 
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he (i.e. Muhammad) brought ought to be accepted as 
trustworthy and his custom (sunna) ought to be followed. 

At the root of the hands stand five things each made up of 
five. The first root is that on which it is built, and so the 
Apostle of Allah—upon whom be Allah's blessings and 
peace—said: “Islam is built on five things, on (1) testifying 
that there is no deity save Allah and that Muhammad is His 
apostle; (2) saying prayers; (3) giving the legal alms; 
(4) fasting during [the month of] Ramadan; (5) going on 
pilgrifnage to Allah's sacred temple ( 1 ). As there is a second 
root, so the incumbent daily prayers are five in number ( 2 ). 
As there is a third, so legal alms are incumbent when one has an 
assessable amount of five things ( 3 ). As there is a fourth, so 
Muhammad the Apostle of Allah, and those who are with him 
(XLVIII,29), viz. Abu Bakr, ‘Umar, ‘Uthman and ‘All make 
five, counting the Apostle of Allah—upon whom be Allah's 
blessing and peace. As there is a fifth, so the Ahl al-Bait ( 4 ) 
are five, counting the Apostle of Allah — upon whom be Allah's 
blessing and peace, viz. ‘All, Fatima, al-Hasan and al-Husain. 
Now since the principles of religion are to maintain the 
principles of his sharta , to love his Companions, and to show 
affection for his kinsfolk, Allah has set in your members 
something which is an indication of those five things. Thus 
the five ( 5 ) things on which Islam is built are represented in you 


(1) These are the five “pillars of Islam”. See A. J. Wensinck, The Muslim 
Creed , pp. 26 ff. 

(2) The reference is to the statutory five prayer-times each day, viz. dawn 
prayer (saldtu'l-fajr), midday prayer (salatu'z-zuhr ), afternoon prayer (salatu'l- 
‘asr), evening prayer (salatu'l-maghrib) and night prayer (salatu'l-isha'). 

(3) Just as income-tax in a modern State does not have to be paid on incomes 
below a certain amount, so the legal alms (zakat) of Islam is due only after one’s 
wealth in money or possessions has reached a stated amount. The five kinds of 
possession on which this is to be reckoned are (1) cattle; (2) grain; (3) fruits; 

(4) precious metal; (5) merchandise. 

(4) Literally “people of the house”, i.e. the Prophet’s family. Here it is limited 
to his immediate family. Fatima was his daughter. ‘All, her husband, was his 
cousin, and al-Hasan and al-Husain were his grandchildren by ‘All and Fatima. 
In later times Ahl al-Bait meant the much wider circle of those descended from the 
Prophet’s family. 

(5) This pentadic structure of the body is mystically interpreted in a similar 
manner in Irenaeus Adv. Haer. II,xxiv,4, where the five fingers, the five senses, 



124 


ARTHUR JEFFERY 


by the five senses, viz. hearing, seeing, touch, smell and taste, 
for it is by these senses that you find the relish of all things, 
and come to know all things, just as by fulfilling those five 
religious duties you come to the true taste of everything, obtain 
the benefits thereof, come to know the Merciful One, and have 
assured knowledge of the faith. The sense of sight summons 
you to fulfil the duty of prayer. Said he — upon whom be 
Allah’s blessing and peace—: “Prayer was given me as a 
coolness for my eyes” ( 1 ). The sense of touch summons you 
to the payment of the legal alms, for Allah has said: “Take out 
for almsgiving from their wealth” (IX,103/104) ( 2 ). The sense 
of taste summons you to give up the taste of food so as to 
perform the duty of fasting. The sense of hearing summons 
you to hearken to the call: “Now give a call to the people to 
go on pilgrimage” (XXII,27/28). The sense of smell summons 
you to yearn for the breezes of Divine unity: “Truly I find the 
breeze of the Merciful One from the direction of Yemen” ( 3 ). 
Thus do these five senses summon you to fulfil the five duties 
of religion. 

He also set the five fingers of your right hand to represent 
Muhammad—upon whom be Allah’s blessing and peace— 
“and those with him” (XLVIII,29), viz. Abu Bakr, 'Umar, 
‘Uthman and ‘All. When Adam—upon whom be peace— 
was created, and the light of our Master Muhammad—upon 
whom be Allah’s blessing and peace—shone forth on his 
forehead, the angels approached and gave greeting to that 
Light of Muhammad ( 4 ). Adam, however, could not see it, 


the five major internal organs, the five divisions of the body are explained as 
illustrations of the wisdom of God. 

(1) as-Suyuti, al-JamV as-saghlr, No. 3593. 

(2) The word for almsgiving used in this Qur’anic text is sadaqa , so it is clear 
that Ibn al-'Arabi is using sadaqa and zakat as synonymous terms as the Qur’an 
does, though in later Islam zakat came to be used for the legal alms and sadaqa 
for voluntary charity. 

(3) The yearning for the Divine Unity refers to the eagerness they should feel 
for testifying thereto. The “Breezes from the Yemen” is said to be a reference 
to the Ansar, or Helpers, in Madina, who were considered by the Muslim antiqua¬ 
rians to derive in large part from the Azd, a tribal group which had come north¬ 
wards from Yemen. See Lisan at-Arab, VIII, 122; Ibn al-Athir, Nihaya, IV,173. 

(4) This is again the doctrine of the Light of Muhammad (Nur-i Muhammad), 
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so he said: “0 Lord, I should love to look upon the light of my 
child Muhammad—upon whom be Allah’s blessing and peace— 
so please convey it to one of my members that I may see it”. 
So Allah conveyed it to the forefinger of his right hand, where 
he looked at it gleaming on his forefinger, which he then raised 
and said: “I testify that there is no deity save Allah, and that 
Muhammad is the Apostle of Allah” ( 1 ). It is for this reason 
that the forefinger is called musabbiha ( 2 ). Said Adam: 
“0 Lord, does any of this light remain in my loins?” He 
answered: “Yes” [meaning that] it was the light of his 
Companions, who are Abu Bakr, 'Umar, 'Uthman and 'All. 
The light of 'All He set in his thumb, the light of Abu Bakr 
in his middle finger, the light of 'Umar in his ring finger, and the 
light of 'Uthman in his little finger. It is said that these are 
set in your hand in order that by the tips of them you may be 
reminded to love these five, making no distinction between 
them, nor between them and Muhammad—upon whom be 
Allah’s blessing and peace—for Allah has set them all together 
in His words: “Muhammad, the Apostle of Allah, and those 
who are with him” (XLVIII,29). 

The five fingers of your left hand ( 3 ) He appointed to be a 


already met with fasc. X, p. 74. In Shrite circles it became an essential part of the 
doctrine of the pre-existence of Muhammad, and once the doctrine was elaborated, 
it was necessary to have it recognized from the beginnings of history, so here 
Adam is pictured as recognizing it. See on this Tor Andrae, Die Person Muhammads 
in Lehre und Glauben seiner Gemeinde, p. 319 fi\; L. Massignon, La Passion d'al- 
Hallaj , pp. 830 ff. 

(1) This is the kalima or the shahada , the simplest Muslim Credo, the recital of 
which as a testifying is the first of the practical duties of Islam, as mentioned 
above. Since Islam is held to be the natural religion of the fitra (see p. 115 n. 1) 
it must obviously have been the religion of our first parents before the fall, and so 
Adam is here represented as repeating the credal formula of Islam. 

(2) sabbaha means “to glorify God”, i.e. to pronounce pious phrases of glorifi¬ 
cation. To pronounce the shahada with raised forefinger is to glorify Allah, and 
so the forefinger may be called “the glorifier”. 

(3) The text actually says “right hand” but as the fingers of the right hand have 
already been dealt with we expect now the fingers of the left hand. The left hand, 
however, is inauspicious, and as he is now about to speak of the Ahl al-Bait , he 
says “right hand” again so as to avoid the inauspiciousness. For the same reason 
we are told in the Traditions that both the hands of Allah are right hands, (as- 
Suyuti, al-JamV as-saghlr , No. 5625; al-Madani, Ithafal , p. 149, No. 596). 



126 


ARTHUR JEFFERY 


reminder of the five figures (ashbah), namely, the Ahl al-Bait y 
from whom Allah removed all impurity (rijs), as He has said: 
“Allah desires only to put away from you impurity, 0 ye people 
of the House” (XXXIII,33). Said the Apostle of Allah 
—upon whom be Allah’s blessing and peace—: “This verse 
descended with reference to us, the Ahl al-Bait , I and ‘All, 
and Fatima, and al-Hasan and al-Husain” ( 1 ). Then He 
appointed the five toes on each of your feet to keep you mindful 
of the five prayer services which Allah has made obligatory 
for you, and for which you stand upon your feet, so that they 
(i.e. the prayers) are a service here on earth to Allah— 
exalted be He. A service can only be performed by using the 
two feet, and so He appointed your right foot [with its toes] 
as a reminder of the five prayer services, and the toes of your 
left foot ( 2 ) as a reminder to you of the statutory amount on 
which you must pay the legal alms (zakal), namely, five 
dirham’s worth. So legal alms is put on the same level as 
prayers and the toes of your two feet point to both prayers and 
almsgiving. 

He has also set within you that which is an indicator of death 
and the resurrection, which is an indicator of the bliss of the 
tomb and the torment of the tomb ( 3 ). This is sleep. When 
a sleeper in a dream sees something evil he is tormented 
thereby. In sleep he becomes like a corpse deprived of the 
senses, so that he has no hearing or sight or perception. Then 
he is given hearing and sight and perception, so that he hears 
and sees with a hearing and seeing other than his normal 
hearing and seeing, so that he sees himself going wherever he 
wishes, eats and drinks, and this resembles the bliss and the 


(1) See as-Suyuti, Asbab an-Nuzul , p. 267. 

(2) Here again the text has “right” though he means the left. 

(3) The reference is to a well-known set of Traditions which tell of how when 
the funeral is over two angels, Munkar and Nakir, come to question the deceased 
in his tomb. If his answers are satisfactory, showing that he is a good and pious 
Muslim, these angels will arrange for him to spend in bliss the period he has to wait 
in his tomb till the Day of Resurrection, but if his answers are unsatisfactory, 
revealing that he is a wicked man and an unbeliever, they will arrange for him to 
spend the period of waiting in torment. See Kanz al-Ummal , VIII, No. 1793-1808; 
at-Tirmidhi, al-Jdmi\ 1,199; Abu Hanifa, Musnad , pp. 21, 22. 
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torment the dead man sees in his tomb during the period of 
al-Barzakh ( 1 ), between death and resurrection. Then (i.e. at 
the Resurrection) Allah will awaken you from your sleep, not 
in accordance with your desire, nor in accordance with your 
choice, for could you have your wish not to be roused therefrom 
you would be able to avoid being raised. This gives the lie 
to those who in their ignorance deny there is any resurrection 
after death, namely, the heretics (zindiqs), materialists and 
philosophers. It is also a refutation of those who deny the 
bliss and torment of the tomb, and that there will be any 
questioning therein, namely, the Mu‘tazilites ( 2 ). 

Be it known to you that Allah—exalted be He—created 
His creatures of three species. The Most High has said: 
« And Allah created every beast from water. Some of them go 
on their bellies”, such as serpents and worms, “some of them go 
on two legs”, as do birds and humans, “while some go on four” 
(XXIV,45/44), as do domestic animals. Among them is a 
kind whose posture is like that of one in prostration, another 
like that of one bowing, and another like that of one standing ( 3 ) 


(1) In Suras XXV,53/55, LV,20 al-barzakh means a physical barrier between 
two things, and in XXIII,100/102 it also has this spatial meaning though there 
it has a connection with the Last Day, for which reason the word is used in many 
tractates on eschatology for the barrier which separates this visible world from the 
invisible world of spirits. In Ibrahim Haqqi’s Ma'rifai Nameh there is a drawing 
to illustrate this. More commonly, however, these eschatological works give it 
a temporal, not a spatial, meaning and use it, as Ibn al-‘Arabi does here, to mean 
the Intermediate State, the period, longer for some than for others, between death 
and resurrection. See C. A. Nallino in Rivista degli Studi Orientali , VIII, 816, 
and al-Abyari, Bab al-Futuh , pp. 140-157. 

(2) zindiq which at first, apparently, was used of the Manichaean dualists, later 
came to be used in a general sense for various heretical groups. The materialists 
(dahriyga) are those who believed in the eternity of the world. The philosophers 
(falasifa) are those who cultivated the Arabian variety of the Aristotelian philoso¬ 
phy, and the Mu'tazilites were the rationalistic theologians. See Ritter’s indices to 
the Maqalat al-Islamiyyin of al-AslTari, and those toGardet et Anawati, Introduction 
a la theologie musulmane. Al-Ghazzali devotes chapter XX of his Tahafut to those 
who deny the resurrection. That these and other groups also denied that there 
was any bliss or torment in the tomb is mentioned in most of the popular handbooks 
of Muslim theology. See al-Ghazzali, Iqtisad , p. 88; al-Ash'ari, Ibana , pp. 70, 71; 
Maqalat , pp. 127, 430; an-Nasafl, Bahr al-Kalam , pp. 83, 84; Ibn Qayyim, Kitab 
ar-Ruh , p. 81. 

(3) The reference here is to the bodily postures assumed during the daily ritual 
prayers. Some portions of the prayer ritual are recited in a standing posture 
(iqama), others in a bowing posture (ruku i ), others in a prone posture (sujud). 
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[for prayers]. The standing kind resemble trees and walls 
which are not able to bow. The bowing kind resemble domestic 
animals which are not able either to prostrate themselves or 
to stand upright. The prostrating kind resemble the crawling 
insects which are not able to bow. All of them have been 
created to obey Him, to sanctify Him, to declare His being free 
from imperfection : « for there is nothing which does not give 
glory with praise of Him » (XVII,44/46). So He —glory be 
to Him—has in you brought together all the forms of 
worshipping Him and obeying Him to be found among His 
creatures. To you alone among His creatures has He made it 
easy to worship Him standing upright, or bowing or prostrating, 
for whichever you wish you may do. This was [so ordained] 
that in you there might be brought together the excellences 
of all His creatures. To that end He made prayers an obligation 
for you, so arranging them that they combine all the ways of 
worshipping Him to be found among His creatures. Thus you 
practice the excellences of standing, of bowing, and of 
prostrating. 

You were the thing aimed at in this whole process of bringing 
into being ( 1 ). You are the worshipper specially desired by 
Him who is being worshipped. This is the meaning of what 
we said before, namely, that Adam—upon whom be peace— 
was created by Allah in the shape of the name of Muhammad— 
upon whom be Allah’s blessing and peace. He created the 
universe also in the shape of his form. 

Be it known unto you that the highest Court [of angels] 
is under constraint to labour for the benefit of the Tree of the 


(1) This was an idea familiar to the older religions, namely that man was the 
reason for creation. There were various views on this question of the purpose 
of creation and we find Ibn al-'Arabl reflecting them. In fasc. X, p. 69 we saw 
him stating that the purpose of creation was that it might show forth God’s name 
and attributes, and indicated there how this reflected earlier teaching. Here 
he says it was for man’s sake, which is what he had said fasc. X, p. 74, and which 
was taught in II Baruch XIV,18, 19; IV Ezra VIII,44; Theophilus Ad Autolycum , 
i,4; ii, 10, 18; Justin, Apology i,3: Irenaeus, Adv. Haer. V,xxix,l. Cicero, De nat. 
deor. VI11,34. Further on we shall find him arguing that it was created for the 
sake of Muhammad, which reflects both Jewish and Christian teaching that is was 
created for the sake of the Messiah. 
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Universe. They work to improve it, they maintain such things 
as are right for it, and all because of this special shoot of 
Muhammad, the light of Ahmad (*) that is in it. The first 
thing to happen when the daylight of being was separated out 
from the dark night of non-being ( 2 ) was that the sunny light 
of Muhammad shone forth on the horizon of the forehead of 
Adam—on whom be peace. Thereat the angels fell down doing 
obeisance, and said: “Muhammad is the possessor of the 
throne for ever”. When they were bidden do obeisance 
[to Adam] they did obeisance ( 3 ), and having been selected 
especially for bearing witness they bore witness. 

They were told: “True thanksgiving for this that you have 
seen is that you should stand on your feet ever ready to exert 
yourselves in the service of this tree whose root he is, and the 
kingdom wherein he binds and looses ( 4 ). Some of you will 

(1) The name Muhammad is from the root HMD which is concerned with the 
idea of praise, so that Muhammad means “the one praised”. Ahmad, another 
name from the same root, means “much praised”, and occurs as a name for the 
Prophet only in Sura LXI,6, a passage in which Muhammad is apparently applying 
to himself the promise of the Paraclete from John’s Gospel. See p. 110 n. 4. 

(2) That the primordial state before the work of creation had begun was one 
of darkness was an ancient doctrine in the Near East. It is assumed in the 
Biblical account in Gen. I, in which the first creative word was “Let there be 
light”. Similarly in the Orphic system it was the appearance of Phanes which 
broke the primaeval darkness ( Orphic . fragm. 65 and 86), while Theodore bar 
Konai (in Pognon, Coupes de Khouabir , p. Ill) tells us that the Zervanist taught 
of the time when naught existed but darkness. 

(3) Seven times in the Qur’an (11,30/28 ff.; VII,11/10 ff.; XV,28 ff.; XVII,61/ 
63 ff.; XVJII,50/48 ff.; XX,116/115; XXXVIII,71-73) we read the story of how 
the angels were bidden do obeisance to the newly created Adam and all obeyed 
save Iblis (diabolos = Satan), who disdainfully refused. This is merely Muham¬ 
mad’s attempt at reproducing the wellknown Jewish legend of the angels adoring 
Adam (Heb. i,6, quoting the LXX of Ps. XCVII,7; Gen. Rabba § 8; Numbers Rabba 
§ 19; Sanhedrin 59 b; Vita Adae, p. 14; Bezold’s Schatzhohle, p. 4). The story 
was borrowed also by the Mandaeans ( Ginza R. I, 98, p. 13; II, 16, p. 33; 23, p. 34; 
X, p. 242). It caused considerable embarrassment to the Muslim theologians, 
however, and the commentaries on 11,30/28 record a variety of theories they worked 
out in attempts to avoid its implications. Here Ibn al- f Arabi is saying that it 
was not Adam to whom they did obeisance, but to the light of Muhammad which 
they saw shining from him. The witness they bore was to the preeminence of 
Muhammad. 

(4) In an earthly kingdom the Sultan does the binding and the loosing, but 
in the universal kingdom of religion it will be Muhammad who does the announcing 
of what is bidden and what forbidden. The sense of the binding and loosing is 
the same as that in the Gospels in the passage Matt. XVI,19. 


9 
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be scribes busying yourselves with purified scrolls ( 1 ). Some of 
you will be virtuous [servants] (barara) ( 2 ), circumambulating 
around to protect this tree. Some of you will be carriers 
carrying along for every labourer his labour. Some of you 
will be writers superintending the restitution to be made by 
every one who has repented ( 3 ). Some of you will wash from 
their faces the dust of sin by the water of seeking forgiveness 
and will beg forgiveness for those who are on earth ( 4 ). Some 
of you will be guardians guarding their works for them, keeping 
account of what is to their debit and what to their credit ( 5 ). 
Some of you will be busied with giving them their daily provision 
that they may apply themselves to being obedient to the One 
who provides for them. So one group will be sending forth 
the winds; another group will be driving along the clouds; 
another group constraining the seas to serve; another group 
sending down the water of the rains; another group keeping 
guard over countries; one group causing night to fall and 
another group causing day to break; a group taking it in turns 
to guard [men’s] productive members from pernicious things; 
a group removing misfortunes ; a group adorning the gardens 
of Paradise, and a group kindling the fires of Hell” ( 6 ). 


(1) The purified scrolls are mentioned in Sura XCVIII,2, and the reference 
is doubtless to the celestial scribes, such as those of whom we read in both Babylo¬ 
nian and ancient Egyptian religious texts, as well as in Jewish and Christian 
writings. During Muhammad’s ascension he is said to have reached a place 
where he could hear the scratching of their pens (ad-Dardir’s Hashiya on the 
Qissai al-Mi‘raj, p. 22). 

(2) The angels are called noble and virtuous (barara) in Sura LXXX, 16/15. 

(3) a'taba means “to satisfy anyone” and so i‘tab refers here to the giving of 
satisfaction which has to follow on true repentance, making restitution for wrongs 
done and righting injustices. The idea seems to be that there are angels whose 
special task it is to keep a record of the restitution made by those who repent as 
proof that their repentance is sincere. 

(4) In Sura XLI 1,5/3 the angels are said to ask forgiveness for those who are 
on earth. 

(5) The reference is to the Recording Angels, popularly known as Raqib and 
'Atid, who keep record of each individual’s daily good and evil. They are 
mentioned in Sura LXXXII, 10/11 both as guardians and as recorders. 

(6) Needless to say all these various angelic ministries can be illustrated from 
the angelology of the older religions in the Near East. 
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Now when this [earthly] dwelling had been spread out ( 1 ), 
and the cup of His will had gone around and had been 
circulated ( 2 ), the first one who came to that abode was Iblls. 
He had a position as a chief in the labours of tasbih and taqdls , 
but [in his case] they were stuffed with unsoundness and 
deceit ( 3 ). When he came to that abode, saw how beautiful it 
was to look at, and stood on the elevated spot of understanding, 
he was displeased and became resolved to be disobedient. As 
he thought about it he belittled the rights of this [creature 
composed of] water and clay, and despised him. So when the 
word came to him: “Do obeisance, in the purity of thy drinking 
cups”, he disdainfully refused, thinking himself superior. Thus 
he passed over the cup (has), so there came to him the 
companionship of bags (akyas), and he remained in the darkness 
of confusion and perplexity. He scrutinized the bags of his 
knowledge and his works, and behold, they were all money-bags, 


(1) That Allah "spread out” the earth at its creation is stated in Sura XIII,3; 
XV, 19: L,7. This reflects an ancient belief in the Near East that a small clot of 
earth first appeared from the primaeval waters, and from this "navel of the earth” 
the Creator proceeded to spread out the earth in all directions, forcing the waters 
back, that He might prepare a dwelling for the creatures now to be produced. 

(2) He means that having prepared the earth Allah proceeded to create all 
living forms He intended to flourish on the earth, the vegetation, the birds for the 
air, the fish for the waters, the animals and finally man. This was the cup of 
His will circulating. 

(3) Iblls is the common Qur’anic name for Satan. As already noticed it is 
the Arabic form of the Greek word diabolos (probably derived through some Syriac 
form). In the teaching of Rabbinic Judaism Satan was at first an angelic being 
with a fine record of diligence in the service of the Almighty, but he became filled 
with pride and envy and fell, dragging with him in his fall a considerable body of 
fallen angels. Tasbih is the labour of glorifying God, and taqdls the labour of 
proclaiming His holiness, both of which labours occupy much of the activity of 
celestial beings. Muslim legend says that his name was at first 'Azazil and that 
he had been faithfully serving Allah for eighty-five thousand years. He and his 
troop were sent down to keep order among the Jinn who were on earth and beneath 
the vault of heaven before the creation of Adam. When Allah, dissatisfied with 
the way the Jinn were behaving themselves, decided to create a new creature, man, 
it was these angels under 'Azazll who raised objections to Allah’s plan (see Sura 
11,30/28; XV,28; XXXVI11,71), and who, when Adam was created, were bidden do 
obeisance to him (see p. 129 n. 3). All did so save their chief who was now cursed 
and his name changed to Iblls. (See at-Tabari, Annates, 1,79 ft; Pseudo-Balkhi, 
11,61-67; Ibn Kathir, al-Bidaya wa'n-Nihaya, 1,55; Ibn al-Athlr, Chronicon, I, 
17 IT.; al-Kisa’i, Vit. Prophet, p. 22). 
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so he remained one who is cut off in the desert of forsakenness, 
one who breaks with both Shl‘a and sharta ( 1 ). Whenever 
his grief increases and his chastisement becomes grievous to 
him, he seeks relief by giving tongue, saying: “I shall most 
assuredly lead them all astray. I shall assuredly fill them with 
desires. I shall assuredly command them” (IV,119/118). 
Then Fate (al-qadr) says: “and I shall assuredly write for them 
letters-patent of security. Truly over My servants thou hast 
no authority” (XV,42). Then he asked the Ruler for a respite, 
and he was respited ( 2 ), that he might be the one who leads 
unbelievers into Hell fire ( 3 ), be the crutch on which lean the 
sinful and the criminal. Whenever one of them slips he says: 
“It is none other than Satan who seeks to make them slip” 
(111,155/149); and when he does an [evil] deed he says: “This is 
some of Satan’s work” (XXVIII,15/14). 

When Adam and Iblls rushed blindly into the path of disobed¬ 
ience, the latter leaving undone that which he was bidden, and 
the former doing that which he was forbidden, Fate brought 
them together, since that was fated. For He—exalted be 
He—gave command, but desired other than what He 
commanded, so what the command gave the desire took away ( 4 ). 


(1) Perhaps we could translate “heterodoxy and orthodoxy”. The followers 
of the sharVa are orthodox Muslims, whereas as shVa is a separatist or dissident 
party and the name of the heterodox Shl'ites. The meaning is that as a celestial 
being Iblls had had the use of the celestial chalices, but having fallen he had 
nothing but money-bags as his containers, and whenever he looked at them he 
was filled with wrath against man, whether an orthodox or a heterodox believer. 

(2) In the Qur’anic story of his fall he begs a respite and is respited till the 
Day of Judgment. (VII,14/13 ff.; XV,36 flf.; XXXVIII,79/80 ff.) 

(3) When the Grand Assize of the Judgment Day is finished, when the Great 
Separation has taken place, and each has received sentence to the share of bliss or 
torment he has deserved, the word will be given for these sentences to be executed, 
and as Muhammad will be the leader of the Blessed into Paradise, so Iblls will be the 
leader (qa'id) of the Damned into the fires of Hell. 

(4) Ibn al-‘Arabi is here using a theological sophism to avoid the logical conse¬ 
quences of the doctrine of the Decree. The Qur’anic statements ahout the decree 
are quite clear and unambiguous, so the Muslim must believe that all the evil as 
well as all the good comes to pass because Allah wills it and has commanded it. 
The consequences of this are here avoided by the statement that though Allah 
commanded it He did not desire it, so that His desire is always for good even 
though He may command what is evil. 
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Thus when the twd of them passed over to it what had been 
decided for IblTs was that he should not go beyond it, so the 
wretched one has pitched his tents therein and established his 
place in its court. As for Adam he yearned for the house of 
permanent abiding (dar al-muqama) ( x ), calling it to mind all 
his nights and his days. Therefore he turned to heaping blame 
upon himself, calling out among those who repent: u O our Lord, 
we have wronged ourselves” (VI 1,23/22). Then he was met 
by the good news that his being relieved from his distress was 
near at hand: “Then Adam met with some words from his 
Lord” (11,37/35). As for that wretched one, Iblis, there 
were sent against him the horsemen of cursing with loosened 
reins, giving him tidings that he was cast out and sent afar: 
cc So he went forth therefrom under command. We said: 
Get ye down” (11,38/36) ( 1 2 ). 

Adam was all a tremble with anxiety and well nigh rent 
asunder by distress. He said: “0 my Master, I swallowed the 
bitternesses of hindrance on going up so protect me from the 
heat of despair in going down”. Then word came to him: 
“No real adversity will be yours till you come to the separation 
of the two parties, one party going to Paradise and one to 
Hell-fire (as-Sdir)” ( 3 ). So Adam took the right hand way 


(1) This dar al-muqama is mentioned in Sura XXXV,35/32, where it is a name 
for Paradise. 

(2) What he means is that once their fall had been decreed they passed over to 
a fallen state. In the case of Iblis the decree was that he should continue in a 
fallen state and be under the curse (XV,35) till the end, but in the case of Adam 
the decree was that he should presently repent and ultimately attain the celestial 
home of bliss for which he yearned. In Sura 11,36/34 the “get ye down” included 
Satan as well as Adam and Eve, so he was exiled by command just as they were. 

(3) Both the Qur’an and Muslim legend tell of the hindrances there were to 
the bringing of Adam into existence. The angels objected to his being created 
and set in the earthly Paradise (11,30/28), and then the earth refused to give any 
of its clay for his formation (at-Tabari, Annales , 1,87 ff., Tafsir , 1,159; al-Mas‘udi, 
Muruj adh-Dhahab , 1,51, 52). This is what is meant by the bitterness he expe¬ 
rienced in getting up to his Paradise, so he fears it will be worse in going down. 
The separation referred to here is the Great Separation on the Day of Judgment, 
familiar to us from the “sheep and the goats” image in the Gospels (Matt. XXV,32, 
33), when the one group goes to bliss and the other to torment. The word Sa‘ir, 
meaning “blaze”, here used of Hell-fire, occurs as one of the names of Hell in the 
Qur’an (IV,55/58; XXII,4; XXXI,21/20, etc.), but in the later literature is commonly 
said to be the name of one of the stages in Hell. 
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and Iblls took the left hand way, being the origin of the 
Companions of the Left Hand ( x ). Yet, since the two of them 
had been friendly and had companioned together, some trace 
of this companionship remained, so that whether a man keeps 
apart from or journeys along with him is in accordance with 
a man’s natural disposition. That appropriates to itself those 
who in origin belong to the left side so that they move leftwards 
into the shadow of the darkness of his disobedience and 
disbelieve because of their nearness to him and imitation of 
him. But such as belong to the right side remain in the light 
of Adam’s understanding so that they are safe from the darkness 
of Iblls, because of their distance from him, and they are 
appropriated by that which protects from unbelief ( 2 ). Thus 
some seek shade in the darkness of his going astray. These 
are those of the left side, and that shows up in their attributes. 
The lights of their essential being and their acquired knowledge 
are handed over to them, and the acts of disobedience and crime 
on which the folk of the right hand may embark are due to the 
effects of that neighbourliness, the traces of that branding. 

But be it known to you that that influence may have yet 
another origin. When Allah gave orders for a handful of dust 
to be taken, that therefrom Adam—upon whom be peace— 
might be created, the Angel of Death came down for that 
purpose ( 3 ). Iblls was on the earth at that time, for Allah 
—exalted be He—had appointed him as a vice-gerent 
therein, along with a body of angels, and he had been there for 
quite a long time faithfully worshipping Allah ( 4 ). Now the 
Angel of Death took a handful from all parts of the earth where 
Iblls had been trampling with his foot. Then when the clay 


(]) See fasc. X, p. 71, n. 3. 

(2) The doctrine of the decree comes out explicitly again here. Some were 
by origin destined to be Companions of the Left Hand and some to be Companions 
of the Right Hand (See fasc. X, p. 73, n. 2). Al-Malati in Kiiab at-Tanbih, p. 106, 
records how when RafT b. Khadlj asked Muhammad what he must believe about 
predestination, the Prophet answered that he must believe that when Allah in the 
beginning created creatures He appointed such of them as He willed for Paradise 
and such of them as He willed for Hell, that being pure equity on His part. 

(3) This is the descent referred to in n. 1 on p. 113. 

(4) See p. 131, n. 3. 
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for Adam was kneaded to a dough, and his form was shaped in 
that clay, it came about that his soul was formed from that 
very dust on which Iblls had trampled with his foot, whereas 
his heart was created from dust on which Iblls had not trampled 
with his foot ( 1 ). Thus the soul acquired the evil and 
blameable qualities it possesses from the touch of IblTs* 
trampling. This is why the soul has been appointed to be the 
abode of lusts, and Satan’s living in it and his authority over it 
are because his footprints are in it. This also is why Iblls 
thought himself superior to Adam, since he found him to be 
from the dust which had been under his feet. Looking into 
the essence of his own constituent element, which was fire, he 
then laid claim to be the potter, and inclined to overweening 
pride. This is the meaning of those words of Allah—glorious 
and exalted is He—: “0 ye who believe, follow not the 
footsteps of Satan» (XXIV,21), meaning, that which was 
created from [what was] beneath his footsteps. 

Be it known to you that when the Tree of the Universe grew 
up it put forth three shoots, a shoot which branched off to the 
right, another to the left, and a shoot which grew straight 
upwards, this latter being the shoot of those who precede 
( as-sabiqun , Sura LVI,10) ( 2 ). Now the spirituality of 

Muhammad—upon whom be Allah’s blessing and peace—also, 
as it rises up, has three shoots attached to it, implanted in it, 
each shoot of which has its measure of fortune proportionate 
to its ability to receive that spirituality. Allah—exalted 
be He—has said: “and We sent thee not save as a mercy to 
mankind » (XXI,107). Now the portion for the shoot of the 
Companions of the Right Hand is the spirituality of right 
guidance in closely following him and acting in accord with his 
sunna and his sharVa. The Most High has said: “Those who 
follow the Apostle, the unarm Prophet” (VII,157/156) ( 3 ). The 


(1) This contrast between the heart (qalb) and the soul (nafs) has been already- 
drawn to the attention of the reader on p. 121 f. 

(2) Sura LVI,10, 11 says that those who precede (as-sabiqun) on earth will 
be those who precede in heaven, and such are those who draw near (al-muqarrabun). 

(3) In this verse and the next of Sura VII Muhammad is called the umml 
Prophet, and Muslim orthodoxy has taken this to mean “illiterate”, i.e. the prophet 
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portion of the sabiqun is the spirituality of nearness to Him, 
advancing towards Him, companionship with Him, “and these 
are with those to whom Allah has been gracious, such as the 
Prophets” (IV, 69/71). The portion of the Companions of 
the Left Hand is the spirituality of his protection for them in 
this world, and making them secure against too sudden punish¬ 
ment, “for Allah will not punish them while thou art with 
them” (VIII,33). 

When the time arrived for his corporeality—upon him be 
Allah’s blessing and peace—to appear in the world of existing 
things the sprout of his coming into existence sprouted up 
straight and upright. Then when his root had taken firm hold 
and his branches had grown out, the One Who invested him with 
his authority summoned him, saying: “so stand up straight 
as thou hast been commanded” (XI, 112/114). Thus what is 
characteristic of him—upon whom be Allah’s blessing and 
peace—is that he is upright, and the place where he stands is 
the dar al-muqama ( x ). When he stood upright he was 
removed from the two universes, and when he arose he was 
transferred from place to place (maqam), each station (manzil) 
holding steady for him so that he stood firm. The first maqam 
was that of coming into existence in this world. This is as 
the Most High has said : “0 thou who art enwrapped in a mantle, 
arise! warn!” (LXXIV,1,2) ( 2 ). The second maqam is the 

who could neither read nor write, but who was taught entirely by Allah. The 
word seems, however, to be much like the Hebrew ‘ am ha'ares, and to mean only 
a person who has had no formal training such as is necessary for one to belong to 
the class of professionally learned men. The pi. ummiyun is used in this sense 
in 111,20/18, 75/69 and LXII,2. 

(1) See p. 133, n. 1. 

(2) Ibn al-'Arabi may be thinking here of those commentators who think 
that the first verses of Sura LXXIV refer to Muhammad’s first call to be a Prophet 
(see at-Tabarl, Tafsir, XXIX,90), which would mark his passing from the station 
of being merely a citizen of this world to the maqam of being a man with a mission 
from Allah. It seems more likely, however, that he is thinking of his birth, when, 
in order to enter into this world he had to break through the enwrapping in which 
he had spent his pre-natal months. 

There is in this section another play on words. The verb qama is “he stood”, 
and a maqam is one’s position, one’s standing or standing-place, while muqama or 
maqama is one’s settled abode. The suggestion is that wherever Muhammad’s 
maqam may have been during the unfolding of history, his real maqam from the 
beginning was the Dar al-muqama. 
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“praised station” in the Hereafter, as the Most High has said: 
“Maybe thy Lord will raise thee to a station praised” 
(XVII,79/81) ( 1 ). The third maqam is the maqam of eternity 
in Paradise. This is as the Most High has said: “Who in His 
kindness has caused us to alight at the dar al-muqdma ” 
(XXXV,35/32). The fourth maqam is the station to which 
testimony has been borne, the station of a distance of two bows' 
length for a vision of the One Who is worshipped: “Then He 
drew near and descended till He was two bows' length off or 
nearer” (LIII,8,9) ( 2 ). 

He (i.e. Muhammad) was the one specially selected for this 
drawing near, for the raising high, for having testimony borne, 
because he was what was aimed at in all this bringing into 
existence ( 3 ). Since what was brought into existence was a 

(1) There has been much discussion among the theologians as to what this 
maqam mahmud promised to Muhammad in the after life is. As a matter of 
fact it is a concomitant of the doctrine that he is the Urmensch. As he has the 
prominent part in the Urzeit he must have an equally prominent part in the 
Endzeit, and adh-Dhahabi, Mizan, 111,9 quotes Mujahid as saying that the promise 
of the maqam mahmud means that on the Day Allah will seat him with Himself 
on the Throne. Ibn Taimiyya, Tawassul, p. 129 says that on the Day all the 
former and the latter peoples will envy Muhammad his maqam mahmud. The 
usual explanation, however, is that it refers to the position of general Intercessor 
which Muhammad will occupy on the Day (Kanz al-‘Ummal , VII, Nos. 2339, 
2385, 2390, 2391 ; Ibn Khuzaima, Tawhid , pp. 164, 167, 197 ff.; al-Bukharl, Sahih , 
1,375; IV,466; al-Murtada, Ithdf, X,486). 

(2) The Qur’anic passage is said to refer to Muhammad’s experience during 
his call to the prophetic office, and in which he had a vision. The orthodox 
commentators insist that it was a vision of Gabriel who drew near till he was only 
two bows’ length away. Several modern scholars have suggested that Muhammad 
thought of the experience as a theophany in which he had a vision of the Almighty 
(Bell, Introduction to the Qur'an , p. 31). Here, however, Ibn al-'Arabl seems to be 
referring it to Muhammad’s vision of Allah in Paradise. Nicholson in his notes 
to the Divani Shamsi Tabriz , p. 250, remarks that the Sufis often used the Qur’anic 
“distance of two bows’ length as signifying Muhammad’s approach to his lord”. 
See further p. 153, n. 1. 

(3) Here again, as on p. 128 we have the old question of the purpose of creation. 
There it was asserted that creation was brought into being for man’s sake, which 
was a common opinion in the earlier religions (Justin, Second Apology , § 4; 
Dialogue with Trypho § 41; the Apocalypse of Shadrach , iii and the Assumption of 
Moses , 1,12). Among the Rabbis, however, there was a notion that it was for the 
sake of some one person, for the sake of Moses, or of David, or of the Messiah 
(Sanhedrin , 98 b), as in the New .Testament in Col. i, 16 it is said to have been for 
the sake of Christ. Here, as again on p. 146, Ibn al-'Arabi reflects a similar view 
by stating that it was for the sake of Muhammad. 
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tree, he was its fruit, he was its essence. A fruit-bearing tree 
bears fruit only because of the seed from which sprang up its 
root. So when that seed was planted, nourished and fostered 
till it grew up, it put forth branches, then leaves, then it 
flowered and then bore fruit. So when you look at that tree 
you see in it that seed from which the tree grew. The seed 
was in the beginning, just a speck (nulfa) ( 1 ) till it caused the 
form of the tree to appear. At the end there was the tree. It 
came forth from it (i. e. from the seed), but it caused the form 
of that seed to appear. Likewise the hidden nature of him 
—upon whom be Allah’s blessing and peace—in idea is in 
that which is past, but its being hidden and its appearing in 
a form are in that which follows and is divulged. This is the 
meaning of his saying—upon whom be Allah’s blessing and 
peace—: “I was a Prophet when Adam was between water and 
clay” ( 2 ). He is the one in whom is shown forth the meaning 
of this tree, and in him—upon whom be Allah’s blessing 
and peace—is its form made manifest. So he ceased not 
being mentioned by the tongue of Him Who is pre-existent, 
unfolded in the folds of non-being. The only similitude for 
this is that of a merchant who went to his carpet, took it off, 
folded it up in the store-house where he kept his wealth, and 
filled it with garments one on top of the other, so that the 
first garment he inserted and folded will be the last garment 
he will bring out and show. Thus it is in the case of our 
Master Muhammad—upon whom be Allah’s blessing and 
peace. He was the first of all who were brought into existence, 
but was the last of them to appear by coming forth. 

Now when He had taken upon Himself to decree the authority 
of this prophetic shoot, He fed it with the pure fodder of his 
righteousness, watered it from the goblet of His affection, 
protected it in the flower-pot of His protective care, tended 
it till it had grown tall and the aroma of its perfume had spread 


(1) This particular word nutfa would seem to have been chosen because in the 
Qur’an it is used twelve times for the original drop of sperm from which each man 
is created (See LXXX,19/18; LXXVI,2; LIII,46/47). 

(2) See p. 114, n. 1. 
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around. It is this aroma which is the nourishment of the 
spirits of the Knowers ( l arifln) ( 1 ), the light of the intelligence 
of true believers (mu'minln), the sweet scent of the presence 
of the “lovers” (muhibbln), the court-yard for the gathering 
of the rebellious ( l asln), the showers to assuage the thirst 
of the sinners (mudhnibln). So if, from meeting with the 
Companions of the Left Hand, there should blow the 
samum ( 2 ) of sinfulness, or the tempest of rebelliousness, then 
it causes a shoot which Allah has planted to bend so that it 
inclines to some works of the people of the left hand, making 
play with its branches. That has its effect on the greeness of 
its bright vegetation, yet its root is fixed firmly in the soil of 
faith, so it is unharmed by what happens in the branches which 
have grown out. It reaches the one who has sinned and 
protects him from that evil inclination, causing him to incline 
to the way of uprightness after his having turned away there¬ 
from, giving him to drink the water of seeking forgiveness till 
his thirst is quenched. So what he intended is there accepted 
from him, the shoot of his faith bears leaves after it had shed 
them, and the advocate to plead his excuses stands forth, 
namely, that one who is trustworthy in what he transmits and 
hands down ( 3 ), for He Himself takes oath: “By the star when 
it falls, your companion did not err nor did he go astray” (LIII, 
1 , 2 ). 

Furthermore be it known to you, with regard to that branch 


(1) In what follows he is using again terms in common use in the devotional 
literature of Islam for different classes of true believers The ‘arifin are the true 
“gnostics” who have come in a very special way to know Allah. The muhibbln 
are the “lovers” who are wholly devoted to Him in love. The mu'minin are 
ordinary believers obedient to the commands of Allah, while the ( asln are the 
disobedient and rebellious Muslims for whom is prepared torment. The mudhnibln 
are those who have fallen short of what they should have been but are not in a 
state of rebellion or disobedience. 

(2) In the Qur’an the samum is the burning wind of the infernal regions (LII, 
27; LVI,42/41 and see fasc. X, p. 72, n. 1), but it is also the name of the scorching, 
dustladen wind which blows across the Arabian deserts. Here Ibn al-'Arabi uses 
it symbolically for the gusts of evil. What he means in this passage is that contact 
with the Companions of the Left Hand will doubtless have its effect on the Compa¬ 
nions of the Right Hand but in that connection they will have Divine help. 

(3) I.e. Muhammad, who is the “companion” mentioned in Sura LIII,2. 
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Muhammad, that it comes from the spirituality of that which 
is the substance of spirits. As for the substance of its spiritual¬ 
ity, its excellence is in the mystery of those words of the Most 
High: “Allah is the light of the heavens and the earth. [The 
similitude of] His light is a lamp-niche in which there is a lamp¬ 
light” (XXIV,35). He means the lamp-light lit from the light 
of our Prophet, Muhammad—upon whom be Allah’s blessing 
and peace—whom He has appointed to be the lamp-light in 
the lamp-niche of existing things. So He likens the universe 
to a lamp-niche, and our Master Muhammad—upon whom 
be Allah’s blessing and peace—to a glass, and the light which 
it receives to a lamp-light. Now the light of his interior qua¬ 
lities shines out through his exterior qualities, just as the lamp¬ 
light shows through the glass. So the light of the lamp-light 
becomes a fire, and the glass, because of its translucency, a 
light: so it becomes a light. 

Thus the fortune of every creature is in proportion to its 
nearness to him, its following him, its entering into his sect and 
acting according to his sharl’a. This is the meaning of the 
words of the Most High: “and from heaven He sent down water 
in measure” (XXIII,18) ( x ). Allah—exalted be He—here 
likens His beloved one, Muhammad, to water coming down in 
measure from heaven, for water is that which gives life to all 
things, and in like manner the light of Muhammad—upon whom 
be Allah’s blessing and peace—is the life of every heart, and 
his being in existence is a mercy to everything. Thus He made 
clear how people are benefitted by his light, and symbolized 
what He bestows upon them from the blessedness of Muhammad 
—upon whom be Allah’s blessing and peace—by [using the 
word] valleys. He has made the hearts valleys, some great 
and some small, some glorious and some humble, and has made 
each heart carry water to the measure of its width and size, 
sending the floods to it, and having taught all peoples their 

(1) In that Qur’anic passage it reads "We sent down” not "He sent down”. 
Ibn al-'Arabi seems to have confused in his mind this verse with that in XIII, 17/18: 
"He sends down water from heaven, so the valleys flood to their measure, and the 
flood bears along ever increasing scum”, for he goes on in what follows to mention 
the flooding of the valleys, and the scum borne along. 
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respective drinking places ( 1 ). Then He likened his (i.e. 
Muhammad’s) corporeality to the ever increasing scum that is 
borne along on the surface of the pure water ( 2 ). This refers 
to external growing up with its eating and drinking and sex 
functioning, so that he shared with other people in their daily 
actions, their life conditions, all of which are things which pass 
away and are reduced to naught, whereas all the benefits folk 
receive from his prophetic office, his mission, his wisdom, his 
knowledge, his understanding, his [power of] intercession, are 
things which remain on earth. 

Be it known to you that the [Divine] wisdom in [Muhammad’s] 
creation is only that he was created from both the thin and the 
thick, (or the fine and the coarse), that he might be complete 
in his nature, complete in his attributes. Allah—exalted be 
He—created him from two elements of opposite nature, a cor¬ 
poreal and a spiritual. His corporeal and human nature He 
appointed to encounter humanity face to face in the proper 
proportions of human forms. He allotted to him the strength 
with which to encounter men and supply them with the subst¬ 
ance of his humanness, so that he should be with them for a 
purpose, viz. that they might have thereby a care: “I am but 
a human like yourselves” (XVIII,110). He was of like species 
and of like form with them, for had he appeared to them in his 
spiritual, angelic, shining form of light, they would neither have 


(1) The wording here is drawn from Sura 11,60/57, which tells of Moses 
striking the rock so that water gushed forth for the Children of Israel, all of whom 
knew their drinking places so that there was no confusion. This is doubtless 
based on what Muhammad had heard of Jewish legends connected with that event. 
See Ginzburg, Legends of the Jews , 111,310-313, 317-319. 

(2) zabad may mean the "foam ’’formed on wave-tops, or the "scum” carried 
along on the crest of flood waters, or the "dross” which comes to the top when 
metals are melted over a fire. In XIII,17/18 both the "scum” and the "dross” 
are used parable fashion to suggest the worthless material which is cast away, 
whereas the useful material remains to benefit mankind. This word zabad occurs 
in several of the Muslim accounts of the creation to designate the first material 
produced by the blowing of the winds upon the primaeval waters, the material out 
of which the earth was made (See ath-Thadabl, Qisas , p. 3; Kanz al-‘Ummal, 
III, No 3379; an-Nuwairi, Nihaya , 1,29). It will be remembered that in both 
Hindu and Buddhist cosmogonies the beginning of earth was a skin, or scum, 
or froth which appeared on the surface of the primaeval waters and which then 
hardened. 
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been able to receive him, nor been capable of opposing him. 
For that reason Allah—exalted be He—granted them His 
favour, as He said: 'There has come to you a messenger from 
among yourselves” (IX,128/129). Then He also gave him 
spiritual strength wherewith he might have contact with the 
world of spiritual beings, and the malakul of the higher intelli¬ 
gences ( x ), that he might be perfect as a blessing and a mercy, 
and that the spiritual beings might witness his corporeality. 

Then He gave him a third special quality quite apart from 
these two (viz. his spirituality and his corporeality). It was 
that He implanted in him some mysterious quality of His own 
Lordship and Divinity whereby he might stand firm when the 
attributes of Lordship were revealed, might be able to gaze 
upon the Divine Presence, receive by it the secret of the lights 
of His solitariness, hear by it the words of holy admonition, 
inhale by it the odour of the perfumes of mercifulness, mount 
up by it to all the sweet and resplendent stations (maqdmdl). 
This mysterious quality is what is meant by his words—upon 
whom be Allah’s blessing and peace—"I am not like one of you”, 
and by his words: “I have an hour in which none will be more 
ample than I am save my Lord—glory be to Him”. This 
station is one given as a special privilege to no angel who draws 
near, to no Prophet who has been sent on a mission. This is a 
cup of which none save he may drink, a bride who will unveil to 
none save him. This is the station called the Special Station, 
one of the four stations which we have mentioned ( 1 2 ). As for 


(1) There are two technical words in this passa ge,ruhaniyyun "spiritual beings” 
and ‘uluwiyyun "higher intelligences”, both of which are used to designate celestial 
groups. Abu’l-Muntaha in Shark al-Fiqh al-akbar , p. 4, classes the ‘uluwiyyun 
with the muqarrabun as the first class of angels, those who have only celestial 
connections, as against those who labour between earth and heaven. Since Ibn 
al-'Arabi refers to the world of the ruhaniyyun , but the malakul of the ‘uluwiyyun 
he would seem to have had the same distinction in mind. 

(2) He is referring to the four maqams discussed on pp. 136 and 137. The karamat, 
which are often referred to in accounts of the Saints of Islam, correspond to the 
charismata associated with so many Christian Saints. It is noticeable, however, 
as Ibn al-'Arabi expressly states, that in Islam these karamat are foreordained, 
so that no Muslim may attain to a karama unless it has been decreed that he is 
to attain to such, and naturally, if one has been decreed for him to attain he cannot 
fail to attain it. 
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the others they are karamal open to the rest of creatures and may 
all be attained by anyone to whom such a lot has been decreed. 

As for the maqdm mahmud one form of it is special to the 
world of forms, i.e. the world of the mulk in this world. Thus 
it is that there reaches men something of his tranquility, some¬ 
thing of the blessing of his prophetic office and his mission: “We 
have not sent thee save as a mercy to mankind” (XXI,107). 
He was made to stand on the minbar ( x ) of: “0 messenger, 
proclaim what has been sent down to thee from thy Lord” (V, 
67/71). Thus he is the one who will answer for them at the 
summons ( 2 ), who will be the one who responds to them when 
they need a sincere adviser, their healer at the quaking, their 
portion of love. This is something specially concerned with 
the people of this world. 

The second maqdm is the maqdm mahmud at the resurrec- 


(1) Minbar or mimbar “a raised platform” is the word used for the pulpit from 
which the preacher (khalib) delivers the sermon (khulba) in the mosque at Friday 
prayers. 

(2) The da‘wa (summons) refers to the Day of Judgment when each religious 
group or community (umma) will be called, and the messenger (rasul) sent to that 
community will have to answer. So Muhammad will be the one who answers 
when the call comes for the Muslim community. Al-Huraiflsh in ar-Rawd al-fa'iq , 
p. 181, emphasizes the fact that the question, premilinary to the dread presentation 
before Allah at the Judgment, is that of the community to which each individual 
belongs, for it is by communities that men will be led to Judgment. The reference 
to the sincere adviser men will need and to the help they will require at the quaking 
are also references ot Muhammad’s close attention to his community during the 
dreadful experiences on the Day. There is a Tradition which tells how ‘A’isha 
asked Muhammad whether he would remember his family (or others say his commu¬ 
nity) on the Day of Judgment, and he answered that he would be remembering 
them at three places where no one else would be able to think of aught save his 
own predicament, viz. at the Balances, when they are anxiously waiting to see 
how their good and evil deeds tip the scales, at the descent of the record books 
when each is anxious to see if he will receive his book in the right hand or in the 
left, at the Bridge when it is cast over the back of Hell and they tremble at the 
thought of crossing (‘All al-Qari, Mirqat, V, 250 ; Kanz al-Ummal, VII, No. 2307). 
Another possibility is that the da‘wa here refers to a Tradition in which Muhammad 
says that every Prophet has been allowed one da‘wa, i.e. one opportunity to inter¬ 
cede, and the other prophets had used theirs during the exercise of their ministry 
on earth, whereas he had saved his up so that on the Day, when mankind desperately 
needs someone to appear as intercessor he would be the only one who still had a 
da‘wa unused, so he would use it to intercede for all mankind (see Ibn Khuzaima, 
Tawhid, p. 161). 
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tion ( 1 ). That is concerned with the fortune of the highest 
angelic Court, for there will reach them somewhat of the blessed¬ 
ness of his station, since they will see his beauty and hearken 
to his words: “On the Day when the Spirit and the angels will 
stand” (LXXVIII,38). He then will be given permission to 
speak, so he will stand up as the speaker, while the angels are 
in their ranks and all creatures are standing ( 2 ). He will open 
his address by making intercession for his community. He 
will call [to Allah]: “0 my community! 0 my community!”, and 
the answer will come: “My mercy. My mercy” ( 3 ). The 
third maqdm is concerned with the witnessing. It is in the 
Eternal Dwelling (Ddr al-khulud, i.e. Paradise) and is [appointed] 
that those who are in Paradise may attain through him what 
has been allotted to them. The Hurls (i.e. the celestial maidens) 
will get real enjoyment by just looking upon him. The palaces 
will be truly honoured by his alighting at them. The delights 
[of Paradise] will be enhanced by his drawing near. The light 
of the Garden will be increased, the veils will be raised as he 
advances, and all evil things will fade away. The fourth 
maqdm is a station specially set apart for him—upon whom be 
Allah’s blessing and peace. It is the station of being able to 


(1) See p. 137 n. 1. Since at Judgment he is to be the general intercessor who 
intercedes for all mankind, it is not only men who will envy him this exalted position, 
but even the celestial hosts will be amazed that he is permitted to speak at a moment 
when they are bidden be silent. Sura LXXVIII,38 says: "and they (i.e. the 
angels) will stand in rank, and they will not speak, save him to whom permission 
is given by Allah, and who will speak correctly”. 

(2) The popular eschatological tractates make much of this Standing at 
Judgment. It is the wuquf. All creatures will be gathered at the Judgment 
place with angel bands surrounding them so that none may hide or get away. So 
dense will be the crowding together, so great the anxiety, and so fierce the heat 
of the sun, which will be drawn very near at the wuquf , that there will be a tremen¬ 
dous sweat in which some will be immersed to their ankles, some to their knees, 
some to their waists and some to their chins, as they stand waiting for the.Judge 
to appear. It is the distress at this standing in the sea of sweat which leads to the 
search for an intercessor who will intercede with Allah to bring on the Judgment 
and end their suspense. It is Muhammad who will undertake this office of inter¬ 
cessor, and in answer to his plea Allah will appear to take His place on the Judgment 
Seat ( Daqa'iq al-akhbar, pp. 26, 27; as-Suyutl, ad-Durar al-hussan , p. 23; al-Ghazzall, 
ad-Durra al-fdkhira, pp. 55, 56, ash-Sha'rani, Tadhkira , pp. 40, 41). 

(3) This is a well-known Tradition and is quoted by al-Ghazzali in the Ihya\ 
IV,450, and by Ibn Makhluf, al-Ulum al-Fakhira , 1,153. 
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look upon Him Who is the object of worship—majestic and 
exalted is He. It is the station of: “at a distance of two bows’ 
length or nearer” (LI 11,9). 

All this means that when the fruit of the Tree of the Universe 
came into being, and the pearl of its occurrence and its secret 
came into existence, and the meaning of the word kun , the tree 
itself was not what was desired. That which was desired was 
solely its fruit, so it was protected and guarded that its fruit 
might presently be gathered and its flowers be seen as they 
appeared. Then since what was desired was the presentation 
of this fruit in front of Him Who caused the fruitage, its being 
conducted like a bride into the presence of those nearest Him, 
and being led around before the intimates of His Presence, word 
came to him: “0 orphan of [the house of] Abu Talib (*), arise! 
There is One Who seeks for me. For thee He has stored up 
things much sought after”. Then He sent to him a very 
special servant from the kingdom, [namely, Gabriel]. When 
he (i.e. Gabriel) arrived and approached him he found him sleep¬ 
ing on his matress. Muhammad said to him: “0 Gabriel, 
whither (aina)? He answered: “O Muhammad, the aina 
has been removed from the baina ( 1 2 ), so on this occasion I do not 
know whither. I am the messenger of Him Who is pre-exist¬ 
ent. I have been sent to you from among the servant host, 
and: “we descend not save by command of thy Lord” (XIX, 
64/65). Said he: “0 Gabriel, what is wanted of me ?” He 
answered: “Thou art what is desired in every act of desire, what 
is aimed at in every wish, so all wanting is because of thee. 

(1) Tradition says that Muhammad’s father had died before he was born and 
his mother, Amina, when he was but a small child, so he was brought up first in 
the house of his grandfather 'Abd al-Muttalib, and, when he too died, in the house 
of his uncle Abu Talib, the father of 'All. 

(2) Gabriel had come to take him on his famous Night Journey, his Ascension, 
during which he was led up through the seven heavens, and then beyond, till 
he came into the Divine Presence. In this experience he was stepping outside 
the limitations of time and space, so Gabriel says it is no longer of any use to speak 
in spatial terms such as aina "where? whither?” or baina "between, among”. 
Al-Huraifish ar-Rawd al-fa'iq , p. 120, speaking of Muhammad’s Ascension, says: 
"The Chosen one ceased not passing through the veils of light, piercing the curtains, 
ascending ever stage by stage, till aina passed away and disappeared and baina 
departed and was no more”. 
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Thus it is thou who art the wanted one and art the chosen one 
in the universe. Thou art the choice wine of the cup of love. 
Thou art the pearl of this happenstance. Thou art the fruit of 
this tree. Thou art the sun of learning. Thou art the full 
moon of all agreeable things. This earthly dwelling was 
spread out only to raise a place for thee. The shape of these 
beautiful things was only that they might be available to thee. 
The cup of love was strained only for thee to drink. So rise up! 
The tables are spread in thy honour, the angels of the highest 
Court (*) are communicating to one another the good news of 
thy arrival among them. The Cherubs are raising hallelujahs 
because of thy coming to them. The nobility of thy spiritual¬ 
ity has reached them so they must also have some good fortune 
from thy corporeality. Thus wilt thou honour the world of 
the malakut as thou hast honoured the world of the mulk, and 
honour the pinnacle of heaven by the treading of thy feet as 
thou hast by them honoured the surface of the torrent bed (al- 
batM) ( 2 ). 

Said he: “0 Gabriel, the Generous One summons me, but 
what will He do with me?” He answered: “[The summoning 
is] that He may forgive thy former and thy latter sins” (XLVIII, 
2). Said he: “This is for me, but what is there for my children 
and my little ones? for he who eats alone is the evillest of 
men”. He answered: “Yet thy Lord will surely give to thee, 
and thou wilt be well pleased” (XCIII,5). Said he: “0 Gabriel, 
now is my heart at ease. Here am I, going to my Lord”. Then 
he brought al-Buraq ( 3 ) near to him. Said he: “What have I to 

(1) This is al-mala ’ al-a‘la. See fasc. X, p. 73, n. 1. 

(2) batha 1 properly means a valley bed strewn with what has been brought 
down by the flash floods, but it is often used of open spaces of land covered with 
pebbles. There was a place with this name at Mecca, and it may well be that 
that is what is meant here. See Yaqut, Mu'jam al-Buldan , 1,662. 

(3) This steed on which Muhammad mounted up through the heavens is described 
as being somewhat larger than an ass but smaller than a mule, with wings, a 
peacock’s tail and a woman’s head, so swift of speed that at every bound it went 
as far as eye could reach. Buraq was the steed of the Prophets, having been 
ridden earlier by Abraham and others. See ath-ThaTabi, Qisas p. 63; at-Tabari, 
Tafslr , XV,5; Ibn Hisham, Sira , p. 264, ad-Diyarbekri, Tarikh al-Khamis , 1,349. 
Among the illustrations in Enrico Cerulli’s II Libro della Scala (Roma, 1949) 
there are several which show Muhammad on the back of Buraq in company with 
Gabriel. 
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do with this thing ?” He replied: “It is the steed for the 
passionate lover”. Said he: “But my own yearning [for Allah] 
is steed enough for me, my desire is my provision for the journey, 
my night is my guide map and I shall not reach Him save by it, 
nor shall any save it direct me towards Him. How should a 
weak animal be able to bear one who is himself carrying the 
weight of love for Him, the mountain-chains of knowledge of 
Him, the mysteries of loyalty to Him which the heavens and the 
earth with all its mountains cannot carry? Indeed, how can 
you direct me to Him when you yourself stand dazzled by the 
Sidra of the Boundary ( 1 ), while I am going to reach a Presence 
which has no boundary? O Gabriel, where are you as compared 
with me since I have a moment in which none will be ampler 
than I am save my Lord? 0 Gabriel, since my Beloved is One 
Who has none like Him (XLII,ll/9), I also am not as one of you. 
That which is ridden is that whereby distances are covered, and 
a guide map is that by which one is directed to places. But 
all that concerns only places in a created world, whereas my 
Beloved is far separated in holiness from places and far removed 
from any created world. He cannot be reached by movements, 
nor can any indications direct one to where He is. Anyone 
who understands meanings will understand what I am strugg¬ 
ling to express. Come along! I am as near to Him as two 
bows’ length or nearer” (LIII,9). 

At that Gabriel became aware of the awfulness of the moment, 
so he said: “0 Muhammad, I have been sent to you only to be a 
servant of your good fortune, a friend at your side, and I have 
brought to you this steed that your honourable state may be 
clearly manifest. It is the custom of kings when they go to 
pay a visit to a friend, or to call upon some kinsman, and wish 
to show how honourable they are and how much they are to be 
respected, to send for their special servants and their finest 
beasts of burden to transport them. Thus have we come to 


(1) See fasc. X, p. 70, n. 1. Immediately beyond the Sidrat al-Muntaha are 
the seventy thousand veils of light and fire which, in a well-known Tradition, 
Gabriel admits he cannot approach lest he be consumed (Kanz aWUmmdl , VII, 
Nos. 2496,2501; 'All al-Qari, Mirqdt , V,352). 
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you in the manner of the custom of kings and the proprieties of 
journeying, but anyone who believes that He—glorious and 
exalted is He—can be reached by so many footsteps, has fallen 
into sin, and anyone who imagines that He is veiled by a curtain 
(ghila’), has cut himself off from Allah’s bounty ( 1 ). O 
Muhammad, the highest angelic Court is all in expectancy for 
you, the gardens have opened wide their gates, adorned their 
courts, decked out their attendants, strained their drinks, and 
all that out of joy at your approach, gladness at your arrival. 
This night is your night, the good fortune is your good fortune. 
Since the day I was created I have been looking forward to this 
night. [Said Allah]: “I have appointed thee to be the means 
of access in a thing”. I answered: “In it [shall I put all] my 
cunning”. But my own means of access has been cut off, so 
therein is my intellect perplexed, my thoughts in a maze, my 
heart all bewildered, my mind preoccupied and increasingly 
disordered. 0 Muhammad, my perplexity makes me stand in 
the maidans ( 2 ) of His eternity and His everlastingness. In 
the maidan of the first have I wandered around but found no 
beginning for Him. Then I turned to the other maidan , and lo! 
in the last He is the first. ( 3 ) So from that Great Companion I 
asked for a companion, whereupon Michael met me on the way. 

[Michael] said to me: “Where are you going ? The road 
ahead is blocked and the gates are closed against any who 
would approach Him. He may not be reached in any time 


(1) This is not denying the teaching that Allah is veiled by veils of light, veils 
of darkness, veils of fire, etc., but denying the teaching of those who held that there 
could be no Beatific Vision at all, since the very nature of Allah’s infinite existence 
is a ghita ’ which effectively veils Him from the gaze of finite beings. Ibn al-‘Arab! 
has to deny this for he believed that Muhammad saw his Lord, and that in Paradise 
the blessed will also see Him. 

(2) A maidan or mldan is a wide, open space of ground for the exercising of 
troops, and is used figuratively for anything where there is ample room for 
movement. 

(3) This is the Alpha and Omega idea familiar to us from the Book of Bevelation 
(1,8; XXI,6; XXII,13), though it is also found in the Old Testament (Isa. XLIV,6; 
cf. XLIII,10; XLVIII,12), and is taken up by Muhammad in the Qur’an, Sura 
LVII,3: “He is the first and the last”. The Mandaeans may have got the idea, 
as Muhammad did, from the People of the Book, but the notion is attested fairly 
early in the Near East and has parallels in Indian, Iranian and Greek texts. 
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that may be measured nor found in any place which has limits”. 
I answered: “Then why are you standing in such a place as 
this ?” Said he: “He has laid on me the task of measuring out 
(makayil) the seas, of letting down the rains and sending them 
into all countries, so that I know how far their salty waters 
extend, how much foam their waves cast up, but I do not know 
any limit to the uniqueness [of Allah], nor can I count [His] 
solitariness”. I asked: “Where is Israfil ?” ( L ) He replied: 
“That [great angel] has entered into the School of Instruction to 
examine a page, namely, that of the face of the Preserved 
Tablet ( 1 2 ), that he may copy thereform what sentences have 
been confirmed and what have been reversed, then, in the 
manner of youths taking instruction, he recites what the Mighty 
One, the Knowing One has decreed. Yet all the time he is 
being instructed he does not raise his head, out of reverence for 
Him who is instructing him, for his sight is incapable of looking 
[at Him], and his heart barely able to think. In this condition 
will he continue till the day when he blows the trump”. 

I said: “Come, let us question the Throne, let us seek its 
guidance and copy down from it what it knows as we ask it to 
dictate”. When the Throne heard what we were about it 
trembled with emotion and said: “Move not thy tongue there¬ 
with, neither let thy heart speak about it. This is a mystery 
the veil over which will never be withdrawn, before whose door 
the hangings will never part asunder. This is a question to 
which there is no answer. Who am I in the within (baina) 
that I should know for Him a whither (aina)l I am only 
something created by two letters (i.e. by kun). Only yesterday 
there was no trace of me, no substance. How can one who 
yesterday was non-existent, absent, come to see One Who has 
always been existing, without there being any begetter or any 
begotten ? (CXII,3). He preceded me in the taking of His 
seat ( 3 ), and compelled me by having the mastery. Had it not 

(1) Israfil, the Hebrew Sarafiel, is the third of the archangels, being generally 
named after Gabriel and Michael. He is the angel in charge of the decrees and 
on the Day will blow the last trump. 

(2) See fasc. X, p. 69, n. 2 and above, p. 121. 

(3) This passage is concerned again with the problem of the isliwd\ See p. 120, 
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been for His taking His seat I should not have been sat upon, 
and had it not been for His having the mastery I should not have 
been brought forth. “And He mounted up to the heavens when 
they were smoke” (XLI, 11/10), and “He took His seat on the 
Throne” (LVIII,4) to establish the demonstration, and so by 
His might He took His seat. I have no knowledge of how He 
mounted up, though I and the thara (*) are equally near Him. 
I do not comprehend what He gathers up, nor do I know what 
He conceals, but I am one of His servants and every servant 
shall have what he has performed. 

Nevertheless I shall tell you my story and divulge to you my 
grievous complaint, [a complaint] which chokes me. I swear 
by the excellence of His glory, and by the power of His might, 
that it was He who created me, in the oceans of His oneness 
drowned me, in the vast desert of His eternity dazzled me. At 
one time He mounts up from the rising-places of His eternity so 
that He comforts me, or again He draws near me from the 
standing-places of His nearness so that He is friendly to me. 
At another time He covers Himself with the veil of His glory 
and leaves me lonely. At one time He whispers to me in kind¬ 
ly confidential intercourse so that He fills me with joy, yet at 
another time He comes to me with the chalices of His love so 
that He intoxicates me. Each time I seek some sweetness from 
the ill-nature of my drunkenness the tongue of His Oneness 
says: “Never will you see Me” (VII,143/139). Thus I melt 
away from awe of Him in a state of fear, and I am torn apart 
by love of Him in a state of anxiety. I am smitten down at 
the disclosure of His greatness as Moses fell down smitten ( 1 2 ). 


(1) thara means “moist soil” and in Sura XX,6/5 Allah is declared to be Lord 
of all in heaven and earth, of what is between them, and what is below the thara, 
where thara doubtless means the things beneath the earth’s crust. In the popular 
cosmology, however, the thara has come to be used as the name of the deepest 
depth. As the Throne is the highest entity that can be named so the thara is the 
lowest entity human thought can reach. See Ibn Kathir, al-Bidaya wa'n-Nihaya , 
1,8, and an-Nuwairi, Nihaya , 1,199. 

(2) Sura VII,142/138-146/144 tells the story, as Muhammad heard it, of Moses* 
forty days and nights on the mount when he received the Law (Exod. XXIV, 12-18). 
In Deut. IX, 18 Moses tells how he fell down before the Lord, i.e. prostrated himself 
in obeisance, but in the Qur’an this is taken to mean that Moses fell down 
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But when I recover from the anguish of my love for Him, word 
comes to me: “0 thou passionate lover, this beauty is something 
We have altered, this loveliness something over which We 
have placed a veil, so no one shall look on it save a beloved one 
whom We have chosen, and orphan We have brought up” ( 1 ). 
So when I heard: “Glory be to him Who took His servant by 
night” (XVII,1) ( 2 ), [then I also heard the words] “Go stand in 
the way whereby he is mounting up to Us and maybe you will 
see him who is to see Us, and enjoy looking at one who himself 
has never gazed towards anyone save Us” ( 3 ). 

“0 Muhammad”, [said Gabriel], “if the Throne is yearning 
for you how should I be other than a servant at your hands?” 
Then he brought to him his first steed, viz. Buraq, [who carried 
him from Mecca] to the Jerusalem shrine; then the second steed, 
viz. the ladder (mi 1 raj) [whereby he mounted] to the lowest 


thunderstruck when God revealed Himself in such glory that the very mountains 
were reduced to powder. The word Ibn al- f Arabi uses here for “smitten” is the 
technical word used for being smitten by a thunderbolt. 

(1) He means, of course, Muhammad, who is commonly called “the chosen one” 
(al-Mustafa), and who, as is well known had been left an orphan (cf. Sura XCIII,6). 

(2) This verse is the Qur’anic basis for the legends about Muhammad’s Ascension. 
asra means “to cause anyone to journey by night”, and the Night Journey (al-isrcT) 
probably meant only the dream journey from Mecca to Jerusalem and back, during 
which the Prophet was given a vision of Paradise and Hell. The MVrdj , or 
ascent through all the seven heavens and then beyond to the Divine Presence, 
was apparently an independent legend in which Muhammad and Gabriel mounted 
up from Mecca, but later it was added to the isrcC story and the ascent made to 
start from Jerusalem. See B. Schrieke, “Die Himmelsreise Muhammads” in 
Der Islam, VI,1-30, J. Horovitz, “Muhammeds Himmelfahrt”, ibid., IX,159-183, 
and R. Hartmann in the Bibliothek Warburg for 1930, pp. 42-65. Some Muslim 
writers treat the Mi'raj as a dream, quoting the statement of his wife ‘A’isha 
that he did not leave her side all night, but the popular belief is that it was a 
bodily ascension. 

(3) Ibn al-'Arabl is here subscribing to the orthodox doctrine that while other 
prophets were called to their office Muhammad was a prophet even before he was 
born, and from infancy had been a worshipper of Allah alone. Muhammad 
himself made no such claim, and even tells of how in his earlier days he had 
brought a white ewe as a sacrifice to the Meccan goddess al-'Uzza, condoning it 
by the explanation that at that time he was following the religion of his people 
(Yaqut, Mu'jam, 111,664). He also named one of his sons "Abd Manaf after one 
of the idols in the Ka'ba (Pseudo-BalkhI, IV, 130), tells how he and his first wife 
Khadija used to perform nightly a certain act of pagan worship ( Musnad Ahmad, 
IV,222), and how he once invited the Hanlf Zaid b. Aslam to eat with him of meat 
offered to idols [Ibid., 1,189). 
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heaven; then the third steed, viz. the wings of angels [which 
carried him up] from one heaven to another even to the seventh 
heaven; then the fourth steed, viz. Gabriel's own wing [which 
bore him] to the Sidrat al-Muntaha, where Gabriel—upon whom 
be peace—had to remain behind. Said [Muhammad]: “0 
Gabriel, this night we are your guests. How should the host 
remain behind [leaving] his guests ? Is it here that the friend 
leaves his friend ?" He replied: 4 ‘0 Muhammad, thou art the 
guest of the Noble One. [Thou art] the one who has been sum¬ 
moned by the Ancient of Days ( 1 ). Were I now to advance a 
finger-tip's distance I should be burned up. There is no one 
of us [angels] but has a recognized station (maqam) ( 2 ). Said 
he: “0 Gabriel, if that is so have your any particular need?" 
“Yes", he answered, “when thou art taken to the Beloved One, 
to the place where there are no longer any boundaries, and the 
word comes to thee: ‘Here thou art and here am I’, pray remem¬ 
ber me before thy Lord". 

Then Gabriel—upon whom be peace—shot him swiftly up so 
that he pierced through seventy thousand veils of light ( 3 4 ). Then 
there met him his fifth steed, the rafraf of green light, [so large 
that] it blocked up all between East and West ( 4 ). On this he 

(1) This title from Dan. VII,13,22 renders well the significance of the Arabic 
al-qadim, “he who is from of old”, the title used to indicate that Allah was pre¬ 
existent to all things and was already existing before any days we can number. 

(2) Islam recognizes that there is a hierarchical organization of the celestial 
hosts, and though we do not find in Muslim literature any elaborate accounts of 
this organization it is apparent that it was regarded as quite as rigidly fixed as that 
described by the Pseudo-Dionysius in his De coelestia hierarchia , every member 
having his appointed station and service beyond which he may not venture. 

(3) In Exod. XXXIII,20 God tells Moses that no one can look on Him and live, 
and in I Tim.VI,16 we read of God dwelling in a light that no man may approach 
unto, so it is not remarkable to find in Rabbinic, early Christian, Samaritan, 
Gnostic and Mandaean texts this notion of veils of light which curtain off the 
Divine Presence. Various numbers are given in early texts, where we read of 
one, two, three, four, seven, ten or seventy veils, but the figure of seventy thousand 
appealed to the mystics and is the commonest number in Sufi texts. This number 
may be of Neoplatonic origin. See al-Ghazzali’s Mishkal al-Anwar , p. 2 and 
as-Suyutl, La'ali, 1,8,9. 

(4) The word rafraf occurs in Sura LV,76, where it is usually taken to signify 
“green cushions” (at-Tabarl, Tafslr , XXVII,95), rafraf being the name of a thin 
brocade much used for elegant cushions. The verb rafrafa , however, means 
“to flutter like a bird”, so it is easy to see how the word came to be used for the 
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rode till finally he came to the Throne. The Throne caught it 
by its fringes, and with the tongue of its circumstance called to 
him, saying: “0 Muhammad, how long wilt thou drink of the 
pure wine of thy moment safe from the dregs thereof ? At one 
time thy Beloved feels a yearning for thee and descends to the 
lowest heaven ( 1 ). At another He has thee taken around on 
[the wings of] the companion of His Presence ( 2 ) and borne up 
on the rafraf of His compassion (ra’fa). “Glory be to Him Who 
took His servant by night” (XVII,1). At one time He shows 
thee the beauty of His Oneness, “the heart did not falsify what 
it saw” (LI 11,11), and at another He shows thee the beauty of 
His eternal nature, “the gaze went not to one side nor did it 
go beyond” (LIII,17). At one time He lets thee look at the 
mysteries of His kingdom, “and He revealed to His servant 
what He revealed” (LIII,10), at another He draws thee close 
to the nearness of His Presence, “so He was at a distance of two 
bows’ length or nearer” (LIII,9). 

0 Muhammad, this is a moment both thirsted for, and grieved 
for, and perplexed about, for I do not know from which direction 
I shall go to Him. He has made me the greatest thing He has 
created, and I was the mightiest among them and the one that 
feared Him most. 0 Muhammad, He created me, and on the 
day He created me I was trembling with fear at the awesomness 
of His majesty. Then He wrote upon my legs “there is no 
deity save Allah”, whereat my trembling and my panic increased 
because of the awesomeness of His names. Then when He 
wrote upon me, “Muhammad is the messenger of Allah”, my 
agitation was quieted because of that and my fear assuaged. 
Thus did thy name give security to my heart, tranquillity to 
my secret self, and charmed away my disquietude. This was 

kind of magic carpet on which Muhammad made the last stage of his ascension. 
See as-Suyuti, La‘ali 1,39,40 and at-Tirmidhi al-Hakim quoted in Ibn Makhluf, 
‘Ulum, 1,292. 

(1) The reference is to LIII,8,9. Ibn al-'Arabi is here placing himself on the 
side of those who consider the experience described in LIII, 1-18 as regarded by 
Muhammad as a theophany in which he saw not Gabriel but Allah Himself appearing 
on the horizon. See R.Bell, Introduction to the Qur'an , p. 31, and supra , p. 137, n. 2. 

(2) He means Gabriel who had carried the Prophet up for the previous stage 
of his journey. 
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the blessing thy name conferred on me, so what will it be when 
it is my fortune to see thy beauty? 0 Muhammad, thou art 
the one sent as a mercy to mankind (XXI,107), so needs must 
there be some portion of good fortune for me this night. Yea, 
indeed! may my portion be that thou shouldst bear testimony 
on my behalf, to gain me immunity from Hell-fire, [testifying] 
against what lying persons attribute to me, and deluded men 
say of me. For people have gone far astray and erred concern¬ 
ing me, saying that I am wider than the One Who has no limits, 
that I bear Him who has no shape, that I encompass One Who 
has no mode of being. 0 Muhammad, how could One Whose 
essence has no boundaries, and Whose attributes are beyond 
number, be said either to be separated from me or borne by me ? 
If His name is the Merciful, and His taking His seat one of His 
attributes and qualities, and His attributes and qualities are 
connected with His essence, how could He be either attached to 
me or separated from me, seeing I am not from Him and He is 
not from me ? 0 Muhammad, by His might [I swear], I am 

not near enough to Him to be in touch, nor yet far enough 
away from Him to be separated. I have not the ability to bear 
Him, nor am I inclusive enough to encompass Him or provide 
a similitude for Him. Nay, indeed, it was He, in His mercy, 
Who brought me into existence, as a favour and a kindness. 
Were He to annihilate me that would be but kindness and 
justice on His part. 0 Muhammad, I am something borne by 
His power, formed by His wisdom, so how could it be true that 
the Bearer is borne ? So do not believe that about which thou 
hast no knowledge. Truly, hearing and seeing and having a 
heart are all matters about which in His case there is much 
questioning.” 

Then he—upon whom be Allah’s blessing and peace—with 
his tongue of circumstance made answer. “0 Throne, I am in¬ 
debted to you, but there is One Who now distracts me from you, 
so do not make my pure stream turbid for me, and do not 
disorder for me my detachment. There is no time just now 
for your complaint nor place for your address”. Thus he— 
upon whom be Allah’s blessing and peace—did not let his eye 
wander from Him even for the twinkling of an eye, nor did he 
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recite a single letter of the lines that had been revealed to him, 
“the gaze did not go aside” (LIII,17). Then there came forward 
the sixth steed, viz. the Ta’yid, ( 1 ), and though he saw nothing 
there came a voice calling from above him: “Thy Guardian is 
before thee, Here thou art with thy Lord”. 

Said [Muhammad]: “There I remained, so amazed I knew 
not what I should say, nor could I comprehend what I should 
do, when there fell on my lips a drop sweeter than honey, colder 
than snow, softer than butter, more odiferous than the scent of 
musk. Thereby I became more knowing than all the Prophets 
and Apostles, and there came running on to my tongue blessed 
expressions of reverence to Allah, and excellent ascriptions of 
praise”. He replied: “Peace be upon thee, 0 Prophet, and the 
mercy and the blessing of Allah”, but I caused my brethren the 
Prophets to share in what had been given specially to me, so I 
replied: “May peace be upon us, and upon Allah’s servants the 
righteous (as-salihun /’, by whom I meant the Prophets—on 
whom be blessings and peace. This was the reason why, on the 
night when the Apostle of Allah—upon whom be Allah’s blessing 
and peace—was taken on his Night Journey, it was said to Abu 
Bakr: “He has seen his Lord?”, and he answered: “He has but 
spoken the truth. I was there clinging on to his fringes and 
sharing with him in what he said”. Someone asked: “And 
how was that?” He replied: “It is in his words: ‘May peace 
be upon us’”. 

Then [each of] the angels answered, saying: “I testify that 
there is no deity save Allah, and that Muhammad is His messen¬ 
ger”. Said [Muhammad]:“Then a call came to me: ‘Give ear, 
0 Muhammad’, so I drew near and stood still”. That is the 
meaning of His words—mighty and majestic is He—‘ then He 
drew near and descended” (LIII,8). It is said that Muhammad 
drew near at the request, and then He descended, and thus he 
approached close to the Lord—mighty and majestic is He. 
Others say he drew near by making intercession, and was brought 


(1) ta'yld “confirmation” is the verbal noun from ayyada “to strenthen, to aid”, 
i. e. to make firm against assault, and so here to assure the Prophet that all was 
right, however extraordinary the experience might be. 
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close to the Lord by His response. Yet others say that he drew 
near by service and was brought close to the Lord by mercy, 
“Then He drew near and descended” (LIII,8). Its meaning 
is that Muhammad drew near to his Lord. He drew near to 
[Allah’s] graciousness, and mercifulness and compassionateness 
descended to him. [Allah] is not to be described as One Who 
crosses deserts or goes on journeys. [In regard to Him] the 
“whither” (aina) has departed from the “between” (baina) ( 1 ), 
the “how” has been abolished ( 2 ) and the “where” has dwindled 
away. Yet “he was at a distance of two bows’ length” (LIII, 
9). Had He stopped at two bows’ length it would have been 
inferred that there was a place where the Lord was, and the only 
reason for His saying: “or nearer” was to negate [the idea that 
He was in a] place. Yet He was there with him though for 
Him there is no such thing as place or time or period or states 
of being. 

Then came the call: “0 Muhammad, approach!”. Said he: 
“0 Lord, since [with Thee] there is no “where”, where am I to 
set my foot?” He replied: “Set foot on that which was pre¬ 
existent, so that all may know that I am far removed from time 
and place and states of being, from night as well as from day, 
from boundaries and countries, from that which is limited and 
that which is measured. 0 Muhammad, look!” So he loked and 
saw a gleaming light. He said: “What is this light?” The 
answer came: “This is not a light, it is the garden al-Firdaus ( 3 ). 
When thou didst ascend [these gardens] came along to be the 
place to receive thy feet, and what is beneath thy feet is a 
redemption for thy feet. 0 Muhammad, the sole of thy foot 


(1) See p. 145, n. 2. 

(2) kaifa means “how” and Ibn al-'Arabi is thinking here of the dictum of the 
theologians that in the case of Allah the revealed facts that He sees, hears, 
speaks, etc., are to be accepted in faith without asking how, (bi-la kaif). See 
on this al-Ash'ari, Ibana , p. 9; al-Baijurl, Jawhara, p. 53; as-Sanusi, Muqaddima , 
pp. 134,135; Gardet et Anawati, Introduction a la Iheologie musulmane, p. 116. 

(3) Firdaus is a singular formed from faradls “gardens”, a word borrowed 
from the Greek, which itself got the word from the old Iranian term for the royal 
gardens. In Greek it came to have the meaning “Paradise” and is used in Arabic 
both for the gardens of Paradise as a whole and for the highest stage therein. 
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puts an end to the surmises of [all] creatures ( x ). 0 Muhammad, 

so long as thou wert journeying in the “where” (aina) Gabriel 
was thy guide, Buraq was thy steed, but when place passed 
away and thou wert hidden from states of being, when there 
was no “where” (aina) and when “between” (baina) was 
removed from “between” (baina ), so that nothing remained 
but “at a distance of two bows’ length” it came about that it is 
I Who am now thy guide. 0 Muhammad, I open the gate for 
thee, and for thee I raise the veil. I shall make thee hear most 
pleasant discourse in the world of the unseen. Thou hast 
declared My unity in the world where witness is borne, having 
taken its truth on faith, so now bear witness after having seen 
it with the vision of the eyes”. 

Said [Muhammad]: “I take refuge with Thy pardon from Thy 
punishment”, but the word came: “That is for the disobedient 
of thy community [to say]. That is not a proper statement for 
one who summons men to My unity”. So he said: “I do not 
understand how to form praises (ihana 1 ) for Thee. Thou art 
as Thou hast praised Thyself”. Said He: “0 Muhammad, if 
thy tongue lacks expressions I shall assuredly clothe it with the 
tongue of veracity (lisan as-sidq) ( 2 ): “and he speaks not from 
desire” (LIII,3), and if thy sight has to deviate from the sign I 
shall assuredly place on thee the cloak of guidance: “the gaze did 
not go beyond, nor did it move aside” (LIII,17). Then I shall 
also assuredly lend thee a light whereby thou mayest see My 
beauty and a hearing whereby thou mayest hearken to what 
I say. Then by the tongue of circumstance I shall cause thee 


(1) awham also means “suspicions, doubts”, and here doubtless refers to the 
arguments of the rationalists who denied that Paradise and Hell are already 
created. The Mu'tazilites, and some of the Jahmites, for example, taught that 
they would not be created till they were needed on Judgment Day. See Fiqh 
akbar 7, p. 28 and an-Nasafi, Bahr al-Kalam, p. 82. 

(2) lisan sidq is twice used in the Qur’an in connection with prophets, but 
apparently means there an assured reputation. In Sura XIX,50/51 Allah says 
that He gave such to both Isaac and Jacob, and in XXVI,84 Abraham prays that 
he may have it among peoples of a later day. Here, however, Ibn al-‘ArabI 
would seem to be using it to mean that Allah promises Muhammad that he will be 
able to set forth his message in such a way as to make it carry conviction of its 
veracity. 
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to understand the meaning of thy mounting up to Me, and the 
wisdom of thy seeing Me”. 

Thus it was as though He spoke like one giving advice. “0 
Muhammad, I have sent thee as a witness, a bearer of good 
tidings, a warner (XXXIII, 45/44) ( 1 ). Now what is demanded 
of a witness is truthfulness about that to which he bears witness, 
and it is not permissible for him to bear witness to something 
he has not seen, so I shall show thee My Paradise that thou 
mayest see what I have prepared for My friends, and I shall 
show thee My Hell that thou mayest see what I have prepared 
for My enemies. Thus shall I have thee witness My majesty, 
and uncover for thee My beauty, that thou mayest know that 
I in My perfection am far removed from anything [which may 
be called] similar, or like, or other than, or corresponding to, or 
resembling, from anything which has limit and measure, from 
anything which may be counted or numbered, from anything 
which may be joined or set asunder, which may be brought 
together or put apart, which may be given a likeness or a form, 
from anything with which one may sit in company or touch, 
from which one may depart or to which one may cling. 0 
Muhammad, I created My creatures and summoned them to 
Myself, but they differed among themselves with regard to Me. 
One group among them claimed that Ezra was My son (IX,30), 
and that My hand is fettered (V,64/69) ( 2 ). These are the Jews. 


‘ (1) These titles are all given again to Muhammad in Sura XLVIII,8, and the 
titles mubashshir “bringer of good tidings” and nadhlr “warner” are given him not 
infrequently in the Qur’an. Both these latter are said to have been terms used by 
the caravan people of Arabia, among whom a mubashshir was the man who went 
head to announce the good news of a successful caravan safely arriving, while a 
nadhir went ahead to give the bad news of a caravan which had met with disaster. 

(2) If, as is generally held, the 'Uzair of Sura IX,30 is the Biblical Ezra, it would 
seem that the Jews with whom Muhammad was in contact made so much of Ezra 
the scribe, as the restorer of the Law (See IV Ezra, XIV), that he got the 
impression that the Jews reverenced Ezra in the same way as the Christians 
reverenced Jesus. No Jewish group known to history ever called Ezra a son of God, 
so some have thought that the Qur'anic ‘Uzair must be someone other than Ezra 
(see on this Horovitz, Koranische Untersuchungen , pp. 127,128, and B. Heller in 
Revue des Etudes Juives for 1904, p. 207 ff.). That the Jews thought God’s hand 
was fettered doubtless refers to what Muhammad had heard of Rabbinic discussions 
on binding and loosing, in the sense referred to by Jesus in the Gospels (Matt. 
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Another group claimed that the Messish is My son (IX,30), that 
I have a wife and child. These are the Christians ( x ). Another 
group gave Me partners. They are the idolators ( 2 ). Another 
group gave Me a form. They are the corporealists ( 3 ). Ano¬ 
ther group made Me limited. They are the Mushabbiha ( 4 ). 
Another made Me non-existent. They are le Mu'attila ( 5 ). 
And there is another group who claim that I shall not be seen in 
the hereafter. They are the Mu'tazilites ( 6 ). 

XVI,19; XVIII,18. Cf. Dalman, The Words of Jesus, pp. 213-215), and which 
Muhammad resented as being a claim by humans that they could fetter the hands 
of the Almighty. 

(1) Every Christian group Muhammad could have met in the Arabia of his 
day would have taught that Jesus is the Son of God, but that he should have thought 
they believed Mary to have been the wife of God is in all probability an inference 
from the title « Mother of God », for the controversy over 0 sot6xo<; as against 
XpiaToir6xo<; was apparently still lively among Eastern Christians in the seventh 
century. Sura V,116 is clear evidence that Muhammad thought the Christians 
regarded Mary as a deity. 

(2) The word used here for “partners” is shuraka ’, and in the Qur’an the 
polytheists are constantly referred to as those who give shuraka ’ to Allah. See 
X,66/67; XIII,16/17; XXXIV,27/26; XLII,21/20. The word he uses for 
“idolators”, wathaniya is formed from wathan , an idol, a word used in the Qur’an 
(XXII,31/30; XXIX,17/16, 25/24) and found in the South Arabian inscriptions, 
(Conti Rossini, Glossarium , p. 142). 

(3) The Mujassima were those who regarded the deity as having a bodily form, 
and were anthropomorphists inasmuch as they pictured Him acting as humans act. 
On them see al-Ash'ari, Maqalat al-Islamiyyin , pp. 207 it.; al-Baghdadi, al-Farq 
bain al-Firaq , (6d. al-Kawtharl), p. 142; al Majlisi, Bihar al-Anwar, 11,13-15; 
an-Nasafi, Bahr al-Kalam , p. 20; D. B. Macdonald, Muslim Theology, pp. 191, 291. 

(4) The Mushabbiha or assimilationists were those who assimilated the deity 
to physical things, e.g. there were those who said He was light. On them see 
an-Nasafi, Bahr al-Kalam, pp. 20-22; al-Baghdadi, Farq, pp. 138,140; al-Ash‘ari, 
Maqalat, p. 564; al-Isfara’ini, Tabsira, p. 70; ar-RazI, 1‘tiqadat, pp. 63,66; 
Macdonald, Muslim Theology, p. 191. 

(5) The Mu'attila or destitutes, were those who were so afraid of falling into 
the error of the Mushabbiha or the Mujassima that they refused to predicate any¬ 
thing of Allah, which was tantamount to making Him nothing. On them see 
an-Nasafi, Bahr al-Kalam, p. 19; al-Malati, at-Tanbih wa'r-Radd (6d. al-Kawthari), 
pp. 90,93; ash-Shahrastani, al-Milal wa'n-Nihal, pp. 64,147. 

(6) The Mu'tazilites were the rationalists who, under the influence of what 
the Muslims had learned of Greek philosophy, tried to work out a rational system 
of theology. A great deal of al-AslTari’s Maqalat is devoted to explaining the 
views of various groups among these rationalists. On them see H. S. Nyberg’s 
article in Ency . Islam, 111,787 ff.; D. B. Macdonald, Muslim Theology, by Index. 
The most interesting thing in this passage of Ibn al-'Arabi is that Allah is pictured 
as foretelling to Muhammad during his Ascension all these heretical teachings 
which were later to develop in Islam. 
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Here I am, however, and I have opened for thee My gate. 
I have raised for thee My veil, so look, 0 My beloved, 0 Muham¬ 
mad. Dost thou find in Me a single thing of that which they 
attribute to Me?” Then he—upon whom be Allah's blessing 
and peace—looked upon Him by means of that light whereby 
He strengthened him and with which He assisted him, yet 
without his really perceiving Him or comprehending Him Who 
is solitary, Who is eternal, Who is not in anything nor on any¬ 
thing, Who is neither sustained by anything nor has need of 
anything, Who has no shape nor likeness, no form nor body, 
Who cannot be drawn or shaped or borne on anything, for 
“there is nothing like Him” though “He is One Who hears, One 
Who sees” (XLII, 11/9). So when [Muhammad] spoke with 
Him mouth to mouth, and saw Him face to face, then He said: 
“0 My beloved, 0 Muhammad, needs must there be for these 
creatures a mystery which is not revealed, and a time that is 
not divulged”, so: “He revealed to His servant what He revealed' 
(LIII,10), which was a mystery from a mystery in a mystery. 

Allahumma! send blessings and peace upon that noblest of 
all Thou hast created, our Master and our Lord, Muhammad, 
the sea of Thy light, the mine full of Thy secrets, the tongue of 
Thy demonstration, the leader from Thy presence, the bride¬ 
groom of Thy kingdom, the embroiderer of Thy property, the 
treasure-store of Thy mercy, the way of Thy law, the lamp of 
Thy garden, the fountain of Thy truth. He is the one who had 
the enjoyment of seeing Thee, the eye of the eyes of Thy creation, 
the one who has been lit from the light of Thy brightness. 
Give him such blessing that thereby my knots may be unloosed, 
my griefs assuaged, my desires fulfilled, my wishes met. May 
he be a blessing as enduring as Thou art, as continous as Thou art, 
established in Thy essence, a blessing such as will be satisfying to 
Thee and well-pleasing to him, and whereby Thou wilt be well- 
pleased with us, 0 Lord of mankind. 

Arthur Jeffery. 


The Editors of Studia Islamica announce with regret the death 
in South Milford , Nova Scotia , on 2nd August 1959 of Professor 
Arthur Jeffery , author of the preceding paper. 
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